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FOREWORD 


It gives me great pleasure to write a Foreword to The 
Relevance of Saiva Siddhanta Philosophy which is a collection 
in print of the lectures delivered by Sri N. Murugesa 
Mudaliyar, b.a., Retired Deputy Secretary to the Government 
of Madras. These lectures were delivered at the Allahabad 
and Banaras Hindu Universities in 1963 under the Sri-la-Sri 
Aruinandi Sivacarya Swamigal’s Siva-Jnana Siddhiyar Endow- 
ment. 

As Sri Murugesa Mudaliyar points out in his Preface, 
his aim in these lectures is to explain Saiva Siddhanta with 
reference to Advaita and to expound its relevance to the 
modern world. Besides being a keen student of Indian 
philosophy as well as Western philosophy, he is a practitioner 
of Saiva Siddhanta. Hence we find in his treatment a 
sensitivity to the main issues of spiritual life in their theoretical 
as well as practical aspects. He is eager to make his points 
by way of comparison or contrast with Advaita Vedanta and 
Christian Mysticism. In the expository parts he draws freely 
upon the devotional works of the great Saivite saints and 
acaryas so as to make his exposition authoritative and 
reliable. 

I welcome the attempt of Sri Murugesa Mudaliyar to 
place Saiva Siddhanta in a world-perspective and commend it 
heartily to the attention of scholars interested in Comparative 
philosophy. 


16th Jan. 1968. 


madras, 


} 


T. Mo P. MAHADEVAN 

Director, Centre for Advanced Study 
in Philosophy , 

University of Madras . 












PREFACE 

The Lectures on Saiva Siddhanta philosophy contained 
in this volume were delivered by me under the Sri Aruinandi 
£>ivaCarya Swamigal’s Sivajnana Siddhiyar Endowment at the 
Allahabad University and the Banaras Hindu University in 
February-March 1963. 

According to the statutes of the Lectureship, the object of 
these lectures is to explain the principles of Saiva Siddhanta 
philosophy with reference to Sivajnana Siddhiyar, the great 
manual of the system by Aruinandi Sivac&rya composed in 
the 13th Century based on the sutras of Sivajnana Bodham by 
Sri Meikantadeva, his celebrated master, which is a brilliant 
systematisation of this philosophy. 

Saiva Siddhanta bases its authority on the Vedas and 
Agamas and the experience and utterances of saints. It differs 
in some respects from the Saiva darsana spoken of in 
Madhavacharya’s Sarvadarsana Sangraha and because its 
systematic formulation in the 13th Century by Meikantadeva 
and its subsequent texts and commentaries were very largely 
in Tamil, it is sometimes called the Tamil School of Saivism. 
Its validity and appeal are however universal and never since 
Sankara has there been such a masterly comprehension of the 
problems of philosophy, although this system is essentially 
theistic while Sankara’s is monistic. 

The service done to Indian philosophy by Sri Meikanta- 
deva is that he cleared the air of the polemics arising out of 
the conflicting interpretation of the Brahma Sutras and the 
Upanisads by the various schools of thought and the many 



varieties of Bheda-bheda schools which sprang up after the 
great Ac&ryas who wrote the commentaries. Even the 
traditional interpretation of Advaita of Sankara underwent 
many subsequent modifications and the debate was principally 
on the question of the immanence and transcendence of 
God, the reality of the world and the state of the soul in 
mukti. Meikantadeva’s system deals with all these problems 
and it is claimed that he alone has given, or rather, restated, 
the true meaning of advaita as opposed to ekanraavada. 
Hence his system is called the end of ends and the very 
terminus of philosophic thought, and his perspective, as his 
name itself implies, is considered to be the perspective of truth. 
This system is free from internal contradictions and is 
comparatively free from mere dogmatic refutations of other 
view points. Meikantadeva’s object has apparently been to 
free philosophy from the disputation of words and to restore 
it to its true purpose of perception of truth in the light of 
traditional authority, reason and experience. It can rightly 
be called the philosophy of experience and it illumines the 
truth of the Vedic mahavakyas and the utterances of Tamil 

s ain ts - 


S aiva Siddhanta is thus representative of the whole range 
r Hindu philosophic thought and its study is fascinating and 
° - t ful and its appeal is valid at all times. SivajTiana Bodham 
ffU the basic text comprising twelve sutras with vartika, but 
* s -fiatta Siddhyar is a grand commentary in 729 stanzas and 
tains two parts, viz., Parapaksa and Supaksa. Parapaksa 
it c ° nS t be refutation of not less than fourteen systems, 
cob t those which accept the Vedas and those which do 
ib cl ° ^- he Supaksa is a very clear and logical statement of the 
°°ddh anta vieW point and clarifictaion of doubts. A careful 


study of the Supaksa and Parapaksa will in itself constitute a 
liberal and fruitful comparative study of all the Indian systems. 
The Siddhiyar has six commentaries in Tamil of which the 
most noteworthy are those of Sivajnanawami and 
Sivagrajayogi. The former has also written a masterly bhasya 
in Tamil and the latter in Sanskrit. Besides the Bodham and 
the Siddhiyar, there are twelve other texts written by various 
others considered to be authoritative, of which Sivaprakasam 
by Umapati Sivacarya, the commentator of Pauskara Agama 
is a brilliant exposition of the Siddhanta particularly with 
reference to bheda-bheda polemics. 

Because the texts are mostly in Tamil and there are very 
few translations in English or full length English treatises, the 
system is not well-known or only dimly understood by the 
world at large, although it has claimed the attention and 
admiration of very critical Western scholars during the past 
hundred years and is being increasingly studied today. Of 
the Western scholars must be mentioned - Hoisington, Pope, 
Max Muller, Graul, Schomerus, Piet, Wach, etc. The books 
on Indian philosophy by Dr. S. Radhakrishnan, Das Gupta 
and others contain useful chapters on Saiva Siddhanta but 
they are necessarily brief. There is at the present time, an 
increasing interest of Indian scholars to study the system 
thoroughly. 

The main objective of these lectures under the Endow- 
ment of Sri-la-Sri Arulnadd! Sivacarya Svarnigal of Tirup- 
panandal Mutt is to acquaint the students of philosoyhy in 
Northern Indian Universities with this system so that 
they may be helped to a further systematic study at the 
Universities or outside. It is not, of course, possible within 
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the compass of one lecture at Allahabad and three at Banaras 
to deal with all aspects of Saiva Siddhanta but enough could 
be done to place the system in its true light and induce a 
proper study of it. In approaching my task when delivering 
the lectures, I stated my standpoint to my audiences so that 
they might better appreciate and evaluate what I said. I said 
that I was g oil1 g to speak as a humble practitioner of Saiva 
Siddhanta on the basis of my understanding and comprehen- 
sion °f tbe s y stem because Siddhanta is pre-eminently a 
S hilosophy of religion, although its metaphysics can be a 
^ tcb to any other system in its depth and clarity. 

^h's standpoint received appreciation, respect and the 
a” * _ r t nlcA cq iH th r At T wniliri be 


Sy * tt 'cai arid not dognatic in my statements as far as practi- 
crlt ! While I would be respectful and admiring, it would 
cab , j er me from discussing some of the criticisms of the 
jjy others, because in my view a knowledge of all the 
syS i ms and doubts is in itself conducive to a better 
pf° b £ ta nding of the system, and conviction always delights 
Ui» defS lengthened by challenges. Thus, my endeuvour was 
to S s tep further than to engage in a traditional statement 
to &° a , or etation of the system, and to place it on a higher 
Q f ib Perspective so that it may gain a larger understanding. 
> d jLly I avoided to the extent possible the use of 
terms, paribasa, and citation of texts and tried to be 
Lily understood than to appear merely profound 
Mantle, Of course, I adhered to the Sivajnana 
fjjd P e . r and drew upon my fairly extensive reading of ot er 
5idd b,y both Indian and Western to institute comparisons 
needed and restate Saiva Siddhanta in modern 
S ere nohic language. I have not tried to institute far-fetched 
pbi ,oS a Hsons or similarities but have endeavoured to be 

onoeestive. 


,athy of m y learned hearers. I also said that I would be 
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The topics which I chose very nearly cover all the 
principal aspects of Saiva Siddhanta and my principal aim 
was — 


(1) to explain the system with reference to Advaita 

in particular; and 

(2) to expound its relevancy to the modern world. 
I did not also want to cover the same ground as those 
traversed by the lecturers under this Endowment in the 
previous years. Nor did I want to give only a mere outline 
of the system without emphasising its central doctrines and 
their grandeur. The subjects chosen by me were — 

Allahabad .... “The Place of Saiva Siddhanta 
University in Indian Philosophic Thought 

and its relevance to the modern 
world”. 

Benares Hindu .... “God, Soul and the Universe - 
University Saiva Siddhanta view’*; 

“The Meaning of Advaita in Saiva 
Siddhanta and Dasakrya.” 

“The Doctrine of Grace and 
Concept of Mukti in Saiva 
Siddhanta”. 

The first lecture was presided over by Dr. Chaturvedi, 
Head of Department of Sanskrit, Allahabad University, and 
partly by Dr. S. Datta, Head of Department of Philosophy of 
the University. 

The three lectures at Benares were presided over 
respectively by:- 
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Dr. Siddheswar Bhattacharya, Ph.D. (Lond.), D.Litt., 
Head of Department of Sanskrit. 

p r . N. K. Devaraja, M.A., Ph.D., D.Litt., 

Sayyaji Rao Gaekwad Professor of Indian Civil! 
sation and Culture. 

pr. J. L. Mehta, M.A., Ph.D., 

Reader in Philosophy. 


As Prof. T. R. V. Murti, Head of the Department of 
•lojophy was away in America, I had not the benefit of 

bis P articipati ° n - 

The lectures were attended by students and members of 

taff an< ^ outs ' ders a ^ S0, 

In preparing these Lectures for printing, I have more or 
adopted the original form except in the case of the lecture 
l esS jjahabad. I have expanded that lecture as it was not 
2* - ble to P ut the points in the length of one lecture of 
P° sS ‘ our and a half. Further, its subject matter is of general 
0p e * and its purpose is more pragmatic than merely 
iljtefe n»ic. I have supplied copious and illuminating footnotes 
the lectures which involved considerable time and 
to a r aS could be easily seen. I attach great importance to 
\^° n otn otes as they further elucidate the points in my 

**>■ 

^ tt Will be noticed that I have given Romanised translite- 
1 of the Tamil citations to help the reader in gaining 
f U tiC>n in tance with the terminology of the system - a task 
acd ua U nattempted. Actually at Benares some members 
•th er st aff told me that although my lectures evoked 
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p( ^erable interest, they wete handicapped by the lack of 


c° 


psi 


vii 


original texts or their translations for farther study. It is my 
conviction that the original Tamil texts should be made available 
to non-Tamil readers besides translations, as nothing gives 
satisfaction as going to the original texts and even mere 
catchwords give a world of ideas and fires a train of thought 
more profoundly than inadequate and inaccurate translations 
and paraphrases. And it is a happy augury, as I found, that 
there are not wanting quite a few scholars who have learnt 
Tamil to open the treasure house of its philosophy and 
literature. In the transiliteration 1 have adopted the usual 
International system with slight variations. 

I have not given many citations of Upanisadic texts nor 
parallelism in Western philosophy because as a lay student of 
religion and philosophy, my equipment is not adequate. But 
I have given fairly up-to-date comments of Western and Indian, 
writers on Saiva Siddhanta, a task rarely attempted, hitherto 
and this should be sufficient for the purpose. A study of a 
system is never more stimulating and fruitful than when it is 
done comparatively and I have attempted this to the best of 
my ability. I have denied myself the opportunity to give 
more copious citations from the Saivite canonical books like 
the Thevaram, Thiruvacagam, Thirumandiram and Periya- 
puranam in order to minimise the labour of transliteration 
and translation and also of course to economise printing space. 
I have, however, given liberally citations of the philosophical 
texts from the Sivajnana Bodham and Sivajnana Siddhiyar and 
selected passages with translations of the commentators, 
Sivagnanaswami, Sivagra yogi which is a novel feature. I was 
glad to hear from the learned professors who presided over 
my lectures, that the lectures were scholarly and persuasive. 

I hope the printed lectures will be found useful to all 
interested. 
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In writing my lectures I must acknowledge my debt to 
many books which I consulted. I have given acknowledgement 
fully in the body of the lectures and in the footnotes. I must 
in particular acknowledge my debt to the translations of 
the SivajUdna Bodham and SivajHana Siddhiyar the volume 
of essays called “Studies in Saiva Siddhanta” by that talented 
author and Saiva Siddhantin, late J. M. Nallaswami Pillai and 
to the translation in excellent and precise English of Sivajflana 
Bodham by late Mr. Gordon Matthews (Clarendon Press). I 
must also thank Dr. V. A. Devasenapathy of the Philosophy 
pepartment G f the Madras University and Dr. K. Sivaraman 
of the Philosophy Department of the Benares Hindu Univer- 
sity f° r friendl y interest in me aod many suggessions. 


I must thank the learned professors of the Allahabad and 
a ras Hindu Universities who presided over my lectures 
a for their appreciative and critical comments and also the 
011 deots, members of the staff and others who did me the 
^* n0 ur of listening to the lectures . 


j was also pleased at the interest evinced by Dr. Bhaga- 
. yice- chancellor of the Banaras Hindu University and 
V atl ’ c p Ramaswamy Aiyar, Vice-Chancellor of the Anna- 
P r ‘ . University whom I met after delivering my lectures. 


r D we a deep debt of thanks to the Syndicate of the 
a lai University and its devoted Vice-Chancellor late 
gubramaniam for their unsolicited kindness in inviting 
t0 accept this Lectureship. Himself a keen Scholar 
fh e g a iva Siddhanta, Sri Subramaniam’s death is a great 
o f irrepairable loss. 


IX 


My humble and loving salutations and thanfcs are ue o 
the learned and high-souled Head of the Kasi Mutt, ri 
Sri Arulnandi Sivacarya Swamigal, whose many benefactions 
for the cause of Saiva Siddhanta, of which this Lectureship is 
only one, the world too well knows. I am on ^y to ° we 
conscious of my limitations and I have tried to discharge my 
duty in the assurance of Tiru Arid and Guru Arul in my tasv. 
May this humble work of mine be blessed by the Grace 
of Siva! 

I hope that my Lectures will dispel many doubts about 
Saiva Siddhanta and reveal to some extent some of its very 
subtle points which I have taken pains to discuss and I hope 
they will also clear the misconceptions that Saiva Siddhanta 
is alien and in conflict with Vedanta although it does refute 
doctrines like mayavada and parinamavada. It succeeds in 
resolving many crucial points in Hindu philosophic thought 
and is a great reconciler. Its approach is not eclectic or syn- 
cretic but trully integral. It is unfortunate that the true philo- 
sophy of Saiva Siddhanta has not been revealed to the Western 
world and even to scholars and thinkers in India. Even men 
like Swami Vivekananda and Sri Aurobindo appear to have 
been aware of it in very brief outline. Indeed it is a misfortune 
as Prof. Joseph M. Kitagawa remarks in his introduction to 
Joahim Wach’s The Comparative Study of Religion that 
Hindu thought has been hitherto interpreted very largely in 
only one of its aspects, namely, Vedanta at the expense of 
earlier and medieval developments of Hinduism. The fault 
is ours. 

1 have tilled this collection of lectures as “The 
Relevance of Saiva Siddhanta ” as 1 believe that the system 
will in a great measure throw further light on the many 
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problems of philosophy met with in both Indian and Western 
‘ terns and what is more, will provide answers to the many 
challenges that assail the Spirit of Man at the present day. 
Those who reflect on the human situation might find this 
- hilosophy a satisfying one and the essays herein contained 
P av be of some little use for the study of it. It is in this hope 

That I commend this humble effort (and what I very 
1 w a very imperfect one but nevertheless a sincere e ) 
acceptance of the readers, both Eastern and Western. 

The priming of this book has unexpectedly taken a long 
. „ in spite of the best efforts of the authorises of the 

11111 atnalai University. I am glad it is coming out in go 
A ” spite of many imperfections, at a time when 

^mlosophic studies are receiving greater importance at nl 
p .f centres in India and Saiva Siddhanta is gaining increas. g 

S1 t tenti° n abroad. 
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} N. MURUGESA MUDAEIA r 


* 2 . 

SAIVA SIDDHANTA VIEW OF GOD, SOUL 
AND UNIVERSE 


I 



The world, animate and inanimate, passes through a 
cycle of changes viz., evolution, maintenance and dissolution. 
This is a view which is accepted by the cosmogonists of 
different systems of philosophy. As the world evolves it also 
exists, as we see it before our very eyes. It must, therefore, 
have an efficient cause because that which exists cannot evolve 
from nothing. The question is whether the cause of the 
Universe is God 1 or whether it is Maya or primordial matter. 
It cannot be Maya 2 because it is asat and devoid of 
consciousness. The efficient cause must, therefore, be one who 

1. ‘The sovereignty of God is indicated in the character 
of Siva’ -S. Radhakrishnan, An Idealist View of Life (George 
Allen and Unwin), p 268. 

The designation of the Absolute in Saiva Siddhanta as 
the Destroyer is a recognition of the impossibility of defining 
in the strict sense the Absolute by the notion of a mere cause. 
If the Absolute is only the creator or sustainer, what exists 
as such will be only for something else and cannot be final 
or Absolute. It cannot have aseity. Destroyer implies free 
casuality. At the time of Dissolution Siva alone stands and 
hence He alone has the power to make the world re-evolve. 

St. Sambandar sings, ‘Virintanai kuvintanai vizhunkuyir 
umizhntanai’ - Thevaram - II - 166.2. 

2. Maya in Saiva Siddhanta has a special meaning 
different from that in other systems. It is the primordial 
cosmic substance and is not a non-entity. It is not caused 
from God or Atman. 
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is also the agent of the dissolution. That agent must be the 
Supreme Being as evolution is the manifestation of that which 
is unevolved or dissolved and will be evolved again. If there 
are lesser powers concerned with the evolution and mainte- 
nance they will necessarily be involved in the universal dis- 
solution. The Siddhanta view, therefore, is that the agent of 


dissolution is also the agent of creation and maintenance and 
it therefore, is the Supreme Being. 3 The question arises 
whether the cycle of evolution, maintenance, dissolution and 
reproduction is purposeless. The Siddhantha view is that the 
purpose is to enable the soul to free itself from its ego or the 
• nC jple of individuation and merge itself in the universal 
oul- * ts ego is cal,ed anava 4 or sahaja mala or impurity 
hich the Saiva Siddhanta holds inseparable from the soul, 
born with it. The mala provides the soul with experience 
1 f the world which God has provided to work out its freedom. 
° it is only an instrument or means, and freedom or release 
D btair ied by Divine grace which acquaints it of its oneness 


s 
w 
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1 . . Q 0 d and its dependence on Him. 
^jod’s relation to the soul is a 


The 5iddhanta view 
advaita or ananya or 


q The products of maya are dissolved in their state as 
bu t are latent in their cause. Dissolution, evolution 
eff eC maintenance are caused by God’s cit-sakti. ‘Siva’ is the 
a n d j n a theological sense but because He causes all the 
pati n £jt-sakti may be said to approximate to saksi m 

Adva***’ 

A . Anava is connate to the soul as verdigris to copper. 

• bond is removed the soul will be restored to its essential 
If tb 't as intelligence or hat. Sivagra Yogin, one of the six 

r>3 tU Ifentators of Sivajfiana Siddhiyar gives arguments for the 

co&^ce of anava. It is beyond the ken of senses It is inferred 
£*i* tell cours existence as partly intelligent and partly non- 
tjy tb e en t (sad-asat) and by its parviscience. It is not mere y 
in tel menal as avidya in the Advaita system. 
pb** oi * 
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non-duality 5 both in its bound and its free state. This concept 
is unique in Saiva Siddhanta. God is anajiya, both in the 
bound state and in the free state. In the bound state the soul 
retains this impurity of anava which never loses its force 
except through a process of spiritual evolution and ultimately 
only by the grace of God; in the free state the soul completely 
loses its ego and it becomes one with God. This oneness is 
not a case of identity but one of unity in difference. 

The next point for consideration is how does God who 
is pure intelligence, evolve this world for souls to work out 
their salvation. Saiva £>iddhanta holds that God is not the 
material cause of the world. From a state of dissolution 
God causes the world to re-emerge from Maya through the 
instrumentality of his Sakti or power with which He is in 
complete union. Sakti is the instrumental cause for the 
evolution of matter from a state of energy. It is called the 
tirodana sakti or concealing power 6 . The soul which 
had come to rest after continuous experience of karma or 
action gets united with material body, sense organs and 

5. The concept of advaita in Saiva Siddhanta is fully 
discussed elsewhere in these Lectures. The concept of 
togetherness of God with the Soul is unique in this system 
and it is the most consoling. It is God’s grace which is 
constantly realisable. It is not a vague metaphysical union. 
The utterances of saints Jnanasambanda, Appar, Sundara 
and Manicavacaga bear testimony to it. 

‘The world-process is for the sake of the soul’s release’- 
S. Radhakrishnan, History of Philosophy-Eastern and Western, 
Chapter XV. 

6. Tirodhana sakti is differentiated into affective energy, 
cognitive energy and conative energy - icha, kriya and vyapara. 
Tirodhana becomes aruj when the soul is ripe for God’s grace 
to be revealed. 
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intellectual faculties, all evolutes of Maya. The utter un- 
consciousness of the soul in the state of dissolution or kevala 
state is dissipated and the anava or ego begins to function 
again. Thus at the time of evolution the souls still have 
only finite experience and the quality and nature of this 
experience depends on the previous karma of the soul whose 
results begin now to operate. So both anava and kaima 
help the soul to develop this experience. The instruments 
provided by God to soul through his fcakti are the body, 
faculties, sense organs, the world and above all the power of 
experience. This is the third instrument called maya. The 
soul begins to experience the fruits of the karma still attaching 
themselves to it, i.e-, it begins to experience the prarabda 
karma from the store of sancita and as it goes along, it 
gathers more by its actions and this is called agamya 7 . 

It will be seen that besides God or Pati and the three 
bonds anava, karma and maya, there is a third category 
which is the pasu or the soul 8 . The soul is not a part or 

7. Prarabda is re-manifesting, sancita is stored, and 
agamya is ever-leading. 

8. The proof of the existence of the soul is contained 
in sutra 3 of S. B. in an extraordinarily terse and logical way. 

Ulatu ilatu enralin 
enatutal enralum aimpulan 
odukkam authalum canpatil 
undi vinai inmayin 
unarta unartalin maya 
yantira tanuvinil anma. 

(The soul) by saying it is or not, by saing ‘my body’, by 
knowing the five senses, by being conscious of dream when 
they are suppressed, because there is no feeling or activity in 
sleep although senses are not suppressed, and because there 
is something which knows when made to know, there is a 
soul in the instrument of the body - S.B. 3. 
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variable of God, nor is it the body which is evolved^ out ^o 
matter, because there is a consciousness which says, I am * e 
possessor of this body.’ It is not the five sense organs either, 
because each sense perceives only one and cannot do the 
function of the other. There is, however, one principle 
which is conscious of all the five senses. It is not even the 
subtle body (sukshma sarira) which functions in the dream 
state (svapna) because it is in association with the sukshma 
sarira when in dream state and by its association with sthiila 
sarira it realises the dream to be a dream- It is not even the 
vital force or life force which functions in deep sleep state, 
i.e., susupti or in the fourth state turiya, the state in which 
consciousness is not developed. The soul cannot be identified 
with the antakaranas, i.e., internal sense organs, although it is 
associated with them. Through cffta (sense of perception) it 
only percives, through manas (faculty of mind) it recognizes, 
through ahamkara (self-knowledge) it questions and decides 
and through buddhi ( reason ) it reaches a conclusion. All 
these faculties are exercised by the soul by reason of its 
association with its ego personality or anava. The mission 
of the soul is to transcend its anava by overcoming the 
tattvas 9 which are the evolutes of maya and maintaining an 
indifference to the fruits of karma to realise its own 
consciousness and its relationship with God. Because God 
is in union with the soul, the soul gains knowledge of God 

9. Tattvas are evolutes of maya. Siddhanta classifies 
them into 36 while Sankhya has 24. Maya is a source of 
partial illumination to the soul till it recovers from the 
darkness of anava - like a lamp which illumines till daylight 
dawns. This is explained by Umapathy Sivacarya in 
Thiruvarutpayan : 

Vidivamalavum vilakkanaya mayai 

Vidivate kanmattuvantu. — 3-10. 
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with His grace when the fruits of its karma have waned. The 
question arises whether these sense organs and the faculties 
which are called pasa jnana and the pasu jnana 10 are not also 
the intelligent entities, i.e., sat. They are not. Their capacity 
to experience or perceive is only empirical. In the same way, 
the soul does not know itself or God and its consciousness 
is dependent upon God who is in union with the soul even 
during its stage of progress. This is a unique concept of 
Saiva Siddhanta because even the annihilation of avidya is 
only through God’s help and the soul does not attain god- ' 
realisation, even though it may shed avidya, so long as the 
‘I’ ness or anava is not extinguished by the grace of God. * 11 

A question might arise at this point whether God will 
not be submitted to a change from this concept that He is in 
union with the soul when it undergoes all its experiences- 
Saiva Siddhanta holds that God is no more affected than the 


10. Pasa jnana is illumination got through senses etc. 
Pasu jnana is realisation that the soul is not the tattvas. 
Pati-jnana is self-luminous and imparted by the Lord. 

11. The sad-asat character of the soul is called by 
Prof. Drummond as the law of assimilation - quoted by 
J. M. Nallasami Pillai in his Studies in Saiva Siddhanta. 

Saiva Siddhanta places the greatest importance on under- 
standing the true nature of the self (uyjr iyalbu) if we want to 
understand Brahman. Thanigaipuranam of Kachchiyappa 
Munivar which sheds light on Siddhanta in many of its 
verses says that those who do not understand the Self call 
themselves Brahman:- 

Tcngiya Brahmam yane telivurin verin enbar, Ingu 
ivvaru uraippsr ellam uyir iyalbu unaratare - Nandi-upadesa - 
pat a lam (151). 
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magnet which makes the pieces of iron move towards it when 
they approach the magnet. 12 

Both the sense of perception and the sense-conditioned 
knowledge of the soul are asat .or non-real. God is not 
knowable through pasu or pasa knowledge, but this does not 
mean that God is not knowable at all because he is neither 
asat nor sunya. Saiva Siddhanta does not at all hold that 
God is incomprehensible, but gives the assurance that he 
is knowable by Patijfiana or the immediate knowledge of 
God imparted to the soul by Divine grace when the soul 
has shed the modes of matter and egoism. 13 

God is not affected by pasa because non-real does 
not stand before what is real. God is not also cons- 
cious of pasa because nothing exists apart from God and 
he needs to know nothing objectively. Pasa is non-real and 
can have no knowledge of the real because it is insentient and 
impercipient. The appearance of knowledge in the non-real 
is an illusion like water in a mirage. The question arises 
whether the soul which is in command of both pasu jnana 

12. Salt affects the water in which it is present but not 
that which holds the water; similarly anava affects the soul 
only and not God in whom it has its being. 

Menhanain tannjl vilayatasattatal 
annanam ullam anaithal can mennanam 
tane ulavanre tankatal uppupsl 
tane ulamulavai tan. S’B. 7 — 2 — 3. 

13. Unar uru asath enin 
unarathinmayini irutiran 
aljatu Siva-sat amena 

irantuvakayin isaikkum mannulake — S.B. 6. 

(Tr) If He is knowable, He is non-neal, if He is unknowable 
He is non-existent. Therefore the truly wise say that He is 
neither but Siva-sat, knowable and unknowable. 
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and pasa jnana has no use at all for them. In Saiva Siddhanta 
concept, the soul is fcada&at. 14 In association with thenon-real 
it can only know the non-real or asat and in association 
with the real it can know the rea lor the £at. This is a rational 
concept which is supported by psychological experience. 

But the soul in its finite experience through its senses 
and intellectual faculties perceives only the non-real but it 
does not know itself or God. When the soul turns away 
from the world of senses, and faculties and turns towards 
God it reaches a stage where God’s fcakti or jnana comes 
in its immediacy. In such a stage God elevates the soul to 
the level of His wisdom. The soul then is able to realise Him. 
This concept in Saiva Siddhanta is called the imparting of 
jnana to the soul by the appearance of God as Guru for its 


14. (a) Sivajnanaswami clearly explains the sadasat 
character of the soul. ‘It has six aspects - bhudatma, tattvatma, 
mantratma, antaratma, jivatma and paramatma according as 
it associates and functions with bhutas, tattvas, mantras etc. 
When it is bhokta it is purusa, when it enjoys fruits of its 
karma it is jiva and when it is in advitic bhava with Pati it is 
paramatma. Only in the advitic stage, its anava (ego) which 
is asat in effect, though sat in cause, loses its force and 
becomes sunya. This is called Sivatva- There is no truth 
higher than this in any scripture, says Sarvajnanottara.’ 
Sivajnanaswami, Sivajnana Mapacliyam (Samajam Edn.)— p 422 

Sivajnanaswami further explains that sadasat does not 
imply partly sad and partly asat. There is no such dichotamy. 
Because what is sad per essence need not know the asat 
objectively. But sadasat has also experiential knowledge 
which is cognitive, conative and emotive. It preserves the sat 
only with the help of the Lord as viyancaka - see p. 352-53 
op cit. 

Saint Manickavacaga says ‘Alvarili madaVeno? (Could I 
be of any worth if Thou do not own me and teach me?) - 
Tiruvacagdm - (Koyil-mutha-tiruppatigam - 7). 


9 


spiritual enlightenment. The soul then ceases to identify 
itself with asat and in doing so it realises its oneness or 
ananya with God. 15 This is the concept of jnana 16 in Saiva 
Siddhanta and it is the culmination of the three other modes 
of purification, viz., cariya (service), kriya (worship) and 
yoga (inward spiritual union). This jnana is the grace of God 
and the manner in which it is imparted varies according to 

15. Aimpula vetarin ayarntanai valarntena 
tammutal guruvumai tavattinij unarttavittu 
anniyam inmayin arankazhal celume. — S.B. 8. 

This sutra is not only a refutation of the Mimamsa 
doctrine that the knowledge of the real comes through rituals 
and the Vedanta doctrine that it is attained by shedding 
avidya but also an affirmation of the Siddhanta doctrine that 
God imparts His grace individually as guru when the soul 
turns away from senses and, by its tapas, cuts asunder its 
separation from God. 

16. The mystic doctrine of God’s grace as guru is 
dealt with later in these Lectures. 

All other knowledge is like the benefit that one who is 
hungry enjoys when he eats, but he suffers hunger again and 
again : 

Pasittundu pinnum pasipparai okkum 
isaittu varuvinayin inbam isaitba 
iruvinai oppij irappil tavattan 
maruvuvanam jnanattai vantu — S. B. 8-1-2. 

It would be impossible to know God, leave alone uniting 
with Him, if he does not reveal Himself and remove the soul’s 
ignorance. Sivajndnabodham gives the following example: 

The tears of love and breast milk are not at first but later 
rise. Even so how could one know the One without form 
like the shadowless water if He did not reveal Himself in 
form? 

Ilia mulaippalurn kannirum enthizhaipal 
nallai ulavamal nirnizhalpol ilia 
aruvaki ninranai yararivar tane 
uruvaki tSnranel urru. — S. B. 8-2-3. 
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the different stages of the development of the soul. The souls 
are classified as Sakala, Pralayakala and Vig«anakala . 17 Sakala 
is affected by §nava, karma, and maya; Pralayakala by anava, 
and karma only and Vig/Janakala by anava only. To the Sakala 
God appears in the human form as Guru; to the Pralayakala 
He appears in one of His manifested forms; to the Vijnanakala 
He app ears as sou l’ s inner-consciousness. At this stage the 
Siddhanta reaches a mystical stage which is based on the 
eX peric nce sa <nts. 16a It believes that it is not by pasa 

-~- n a or P aSU Jaatla ’ that is by experience through sense 
ercepdons or by discrimination alone, that the soul can know 
th e Ul *’ 1113 * 6 R ea lity- It is only by God’s grace that He is 
ovV n. It * s an illumination which the developed soul 
ce ives through God as guru. That illumination is Pati 
(In Tamil it is variously spoken of as Tiruvatijn&nam, 


° r Ga anakkan). 


— In this state of illumination which God as ananya 
safes to the soul, it realises its true nature as above the 

v oV ca 

civajnana Siddhiyar elaborates this sutra in its meta- 
■ „a\ and theological implications as it is the centra 
pl*y^ 0 e of Siddhanta. 

Trn plicit in this sutra is the concept of dasakarya, the 
steps of realisation from Self to God. An exposition ot 
pi fcaryci is contained elsewhere in these Lectures. 

d aSCt ‘if philosophy of religion is to become scientific, it 

1 become empirical and found itself on religious 
': e nce’ ~~ S. Radhakrishnan, An Idealist View of l J c 
p ' 66 ' 

( - This is an empirical classification with reference to 

‘ eriences of saints. Sakalas are grossest and the other 
e ^orne second and third. 
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tattvas, 18 and the ego principle loses its force. What shines 
forth is the knowledge of the reality, and not only the 
knowledge of the Divine reality, but also its experience. This 
is a stage at which philosophical analysis cannot completely 
describe or explain as it is in the region of mystic experiene. 

18. Saiva Siddhanta attaches the greatest importance to 
the understanding of the tattvas, the evolutes of maya because 
it helps the understanding of the true nature of the soul and 
the universe and the dispelling of ignorance (mayakkam). 
Sivajnana Siddhiyar elaboratelv explains the tattvas in 
11-73-79 

Nittamai aruvai ekanilayatai akilatrukkor 
vittumai acittai engum vyapiyai vimalanukkdr 
Sattiyai buvana bagam tanukaranamum uyirkkai 
vaittator malamai mayai mayakkamum ceyyumanre 

S. S. II (143) 

(From maya arise time (kala) and order (niyati) and then 
kala (active power). Of this, time acting under Lord’s will 
rules all the worlds in the past, present and future, by creating, 
sustaining and destroying everything and giving rise to divi- 
sions of time. Niyati brings about order and harmony in 
the working of karma. Kala brings soul’s active powers into 
play in conjunction with anava. Thus the explanation goes 
on covering the grossest (matter) to the highest, viz., nada. 
The whole universe constituting all that has form, the formless 
and form and noform, is the manifestation of the tattvas. 
The souls are connected with the tattvas which act under the 
will of cit-sakti. It is for the souls to exhaust the fruits of 
karma and to root out their very seed and to get rid of its 
anava mala. 

Ellamai tattuvangal iyaintaten anuvukkennil 
tollaya kanmamellam tuipittu tutaittatarkum pin 
nillamai murruvittu vittu nlkkavum kuti ninra 
poliata anavattai pokkavum pukunta tanre. 

Si S. II. (169) 

The soul transcends its ego-centre consciousness to theo- 
centre consciousness and all its experience then is Hara’s. 
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Although the soul in this state is in complete advaitic relation- 
ship with God, through its long association with the malas, 
it now and again loses its sense of oneness with God and its 
ava or ego tends to assert itself. Thus though the soul 
realises the Jivanmukti state in this life itself, it has to guard 
ainst falling into the lower stales of consciousness. The 
rvantnukta has to meditate on Sri Panchakshara, 10 the five 
letter mantra Sivayanamah which represents the soul s 
relationship with God and His Grace. 

This is the supreme sadhana 20 for the soul to aid itself to 
naffected by pasa or bonds and to maintain its union 
k 6 u God. It is possible for the soul to detach itself from 
1 bonds of karma and maya which set in motion the law of 

io The reptetion of Panchakshara enables the soul to 

<i in "itt union with God. For, although knowledge 
reItia -forth, it tends to return to its former identi < 
sh° n tattvas like a caterpillar which has been feedn g 
vvit^ n eem returns to it even after it has tested nectar. 
bi tte r ^i V ajnanab°dham explains how Panchakshara shoul e 

p faCt * Ancezhutal ullam Aranutaimai kantaranai 
ancezhutal archithu itayathil ancezhu a 
Icufiutaliyal ceituamam kotantam samkla 


Wi 

the 


antanam cetanam angu 


S.B. 9-3.1. 


T f the soul knows by the Five letters that it belongs to 
( ?r) § in the heart it worships Him by them, if in the > navel 

oblation by them, if beteween he eyebrows it 
it °^fates them, in that meditation God will appear 
rped^iji become His servant. 

S ° U 20- Sivajhana Siddhiydr explains^that ^ medua^on ^ cm 


tain’ and ‘Tatvamasi’ are anterior stages 
‘Si v °nakshara alone will ensure the supreme union. 

^ The worship of the Lord in Panchakshara in the heart etc. 

, the ordinary yoga practices for extinction of senses, 
is 
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action and reaction, and its experience thereof. The Jivanmukta 
continues to experience the fruits of previous karma, which 
is inexorable, but he now comes to regard every action of his 
as God’s and his prarabda 21 does not sow the seeds of agatnya 
and the danger of rebirth is avoided. 

By his detachment and by his constant meditation on 
Panchakshara the soul maintains its experience of oneness 
with God without even the illusory thought “I know Him” 
which is the residual effect of anava. This nishta after the 
enlightenment is Sivaperu, 23 or the highest bliss or mukti 

Sivajnana Siddhiyar categorically says that extinction of 
senses alone is not the way to mukti. It characterises even 
Aham Brahmasmi jnaaa as pasu jnaaa. Panchakshara worship 
is neither sense extinction nor mental abstraction but an 
experience of Divine love — see S. S. 292-299. 

21. In jivan mukta state prarabda affects only the body 
and not the soul because the soul stands steadfastly as sat. 
Prarabda is only an experience of the body. By the repetition 
of Sri Panchakshara the soul has rejected the sense-condi- 
tioned knowledge and so it has no agamya. 

Avane t§ne akiya anneri 
ekanaki irai pani nirrca 

mala mayai taiiipotu valvinai inre. — S. B. 10 

This doctrine of ‘avane tana akiya’ i. e , God abiding in 
the soul by His Grace and the soul abiding in Him (alone, i.e., 
ekanaki) is the subtle exposition of the mystic advaita relation. 
If the soul becomes Brahmam, as in Advaita vedanta system, 
the question will be asked, what then? According to Siddhanta 
the soul continues to act abiding in Him and God acts through 
him. Note that Sutra 2 also speaks of ‘avaiye tane ay’. This 
refers to the bond state when God is near and yet apart. In 
the mukti state God extinguishes non-duality by union but 
not identity. 

22. It is Divine Grace that can make the soul to know 
it self and intuit the Lord. If the soul knows Him thus and 
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which could be attained by the soul when it is still embodied. 
Because it has lost its ego completely theie is no danger of 
rebirth for it. Its individuation has been finally dissolved. 23 

Because the Jivamnukta has experienced the Divine bliss 
in this birth itself, he becomes the embodiment of love, 24 


sees him in its heart, the pasa will fall off. Even if pase tries to 
unite with you, stand fast to His Feet, says Sivajnana Siddhiyar. 

Aranei ulattil kantatikutil pasam 
kutatu kuttinum kurittaliyin nirutte - S. S. 296. 
Umapati sivacarya says that all the Vedas and agamas 
are, if we discern, only the exposition of the Five letters 

Arunulum iranamum attatum anju 

porunul teriyap pugin — Tiruvarutpayan, 1X-1. 


03. Sivajnana Siddhiyar says, that in such a state the 
i feel ‘‘0 Lord, all our acts are after Thy will. Thou 
S° u . t us a nd doth actuate our acts and dost actually 
dwc _ them too! I have no will of my own. Thy will 

P lone shall prevail”. 

31 Ulakinil en ceyallelam un vitiye enrum 

nilavuvator ceyalenakkin unceyale enrum 
ninaivarku vinaikal ettani nukuntane S.S. X.(307) 
_ vf Nallasami Pillai explains that this is not a 

• r»f quietism and that it would be difficult to under- 
j 0 ctrth un j on . The advaita union P°s tl * * ,a f® d *?y 
>„«d 1 . __:i nr tr» tf^finhinS of ‘Abide in 


J Meikanta 

Abide in me’ - see 
p. 250. 


Stand tb s f m u a r t o Christ’s teaching of ‘Abie 
pilali’s Sivajnana Siddhiyar (1913), 

1 ^ The soul realises the inseparable union with Siva 
/ o^hnV Just as it is the soul 


a The soul realises the inseparable union with Siva 
unforgetting love (ayara aiibu). Just as it is the sou 

.t^rong^. g the seeing eye to see, so also it is Siva lhat 

uat the soul to see. There is no supreme experience 

*-»/•> t^i — Hncilitxr onort frnm Him. 


or non-duality apart from Him. 
of 11 Kanum kannukku kattum 1 


j^anum kannukku kattum ulampsl 

Icana ullattai kantu kattalin 

ayara anbin Aran kazhal celume. S. B. 11. 
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which finds expression in the fellowships of God’s devotees 
and in the worship of God’s symbols 26 as God himself. 

Sivajnana Siddhiyar clearly points out that God and soul, 
both being intelligents,are not one. They are not one and the 
same though in union incognizable. 

25. The existential aspect even in the state of release is 
not overlooked by Saiva Siddhanta. The soul becomes the 
essence by a social encounter with God’s holy men and His 
symbols. The eternal worship in love is the only w’ay of not 
returning to the taint of the malas. This is explained in this 
sutra : 

Semmalar nontal ceral ottar 
ammalam kazhie anbarotu marie 
malara neyam malintavar vetamum 
alayamum tanum Aran ena tozhume S.B. - 12. 

The consorting with the spiritually enlightened is neces- 
sary because only then the soul in release w'ill not be affected 
by any works. 

26. The worship of the shrines by the released souls is 
not the ordinary worship enjoined by religion but an expression 
of non-duality. One of the expository verses of the sutra 12 
says - 

“For the enlightened, God is not other than the world. 
He is not one with the world. He is not both other and one 
w'ith the world. But because the relation is non-duality 
which includes all these three, all things are His form. 
Nevertheless, thou who knowest the truth of non-duality, 
worship in love”. The verse is - 

Atu itu enratu atuvallan kandarku 
atu itu enratuvuvam allan podutanil 
adduvitamatal akantamum deivatame 
adduviti anbil tozhu. S.B. 12.4.1. 

Sivajnana Siddhiyar further explains how God’s devotees 
are Divine - 

“As God dwells as the soul in each human body designed 
for the purpose of reaching the Imperceptible One, and 
infuses His own Intelligence into them therefor, the Form of 
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This is the grand finale 27 of Saiva Siddhanta which shows the 

His devotee is His form. As he dwells in Sivoham samadi he 
is even God Himself. As he reaches Him in his heart follow- 
ing the grace of the Guru, he is God Himself. When he and 
his vision fail altogether, he is without doubt God. If such 
is the greatness of God’s devotees, worship them with love to 
get rid of the pasas. — S S. 12.3.1. 

27. This highest union in grace is the jnana nishta - 
Umapati Sivacarya in his Sivaprakasam explains thus:- 

These souls will remain in the inflow of Divine Grace 
and there will be no subjective or objective destruction of 
experience - 

Neyattu ongunarvu akattatangi ulattul inbotunka 
nere tunguvar tangi ckattonmayil tukalilore - 

Sivaprakasam - 93 

Jnattam tikazhntu again puram enata cemmayaf 

Ibid - 95 

The concept of Advaita Vedanta that in advaita union 
gnana, gnatru and gneya distinction disappear is criticised in 
Siddhiyar as only “sankalpa jnana”. Sivajnana is ano 
all these. Siddhiyar says — 

tangiya jnanam sankarpanai jnanamakum 
Tirujnanam ivaielam katanta sivajnanam 
atalal jivan muktar Sivame kantiruppar - S-S. 

What happens to the malas of jivanmuktas is clearly and 
ctionally explained in Siddhanta. Anava, Karma and May* 
1 1 said to be pratibanda, anubanda and sambanda and are 
a 5; rna l. Anava loses its force but is not destroyed in ine 
Ct sence of the Divine grace while karma and maya whicti are 
ntuka have no effect. Siddhiyar explains this in 11.313-^‘A 
xjmapati Sivacarya says in Tiruvarutpayan:- 
Enra vinai utalotu ekum itai erum vinai 
tsnril arule sutum — 16-8 

'X'he original mala of anava or egoism will cease with the 
Karma and maya will be burnt by the Divine grace, 
in another text of Siddhanta, viz., Unmaivilakkam by 
uV atig a i Manavacakamkatantar, it is staled that the malas 
• n crease the happiness of the soul in the mukti stage 


„ , i ,«i inn of the individual soul but also 

way not only for the salvation or mo 

for service in the world. “ 3 


Muttitanil munru mutalu I "°^ yak ^ 
suddha anubhogattai tuittal anu m e 

inbankotuttal erai ittai vilaivittal malam. 

— Unmaivilakkam, 50 
This state of freedom is sometimes described as con- 
sciousness without thought. 

Saiva Siddhanta regards the Vedas and Agamas as only 
methods of knowledge and not as knowledge itself and that 
personal revelation is alone knowledge. As St Sambandar 
says, the operation of the bestowal of grace is beyond discus- 
sion. The recipient of the grace has only to know the truth 
and its intuitive awareness is its manifestation. Revelation in 
its final phase is self-revealing, while all other knowledge is 
concealing or part revealing and not plenary. 

28. Umapati Sivacarya in Tiruvarutpayan (chapter 10) seems 
to explain rationally this state of love. He says that jivanmuktas 
though possessed of omniscience will have no cognition of all 
other but the One. To them everything, outside and inside, 
will be One. To them there is no such thing as another world 
as this world is itself Divine. Out of the depth of their love 
for fellowmen still in bond they will continue to exist, though 
appearing to do ordinary deeds like worship etc, immersed 
in the sea of bliss. 


I think Umapati Sivacarya has succeeded in expressing 
correctly the import of Sutra 12 as sometimes doubt is 
expressed whethet the jivanmuktas continuing to perform 
acts will not be affected even by the fruits of good deeds. 
This concept in Saiva Siddhanta explains the social value of 
jivanmuktas to elevate other souls. Philosophy of religion 
would be valueless if it fails to ignore this social need. 
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II 


We have given above the substance of the main tenets of 
the Saiva Siddhanta doctrine as embodied in the twelve sutras 
of Sivananabothom of which the SivagHana Siddhiyar 29 is 
the commentary. We shall now go over the same ground in 
some detail in order to show how it differs from other 
schools of thought in some important aspects. As regards 
the epistemology 30 of the system, it recognizes the three 


29. Sivagnanam siddhikkum poruttaka panninatal 
Sivagnana siddhi enru namamaka purva paksa siddha- 
ntattutane pramana trayankaludaya ilaksanankalaiyum 
prameyatrayamakiya pati pasu pasattinutaya uddesa laksana 
parikshaikalaiyum, caryai, kriya, yoga, gnanamenum sadhana 
catusayattayum Saloka, Samipa, Sarupya, Sayujjiyamennum 
caturvita kramattaiyum, jivan mukti paramukti ilaksanat- 
tauym, ittiyati unmaikalai ellam vilanga aruli ceyalar 

Sivagnana Yogin in Siddhiyar Urai (Samajam edn) p.15. 


rTVt Sivagnana Yogi, one of the commentators, explains 

1 - ; ' 0 pe of Sivagnana Siddhiyar: It is to help attain 
tb e - na siddhi. It contains purvapaksa and siddhanta It 
gjvagn t jj e t hree pramanas. It deals with prameyatraya, 
-g b<is pasu and pasa and examines the uddesa and laksana 

Vi * 1 2 3 *’ ’ It deals with the catur-sadhana, viz., cariya, kriya, 

aSPond enana. It deals with caturkrama, viz. saloka, 
y og a a sarupa and sayujjya. Finally it deals with jlvanmukti 

h'V'pamuku. 

gpistemology in the Saiva Siddhanta -Tamil works 

3 H ‘Alavai’. The epistemological section of Sivagnana 
. - cal'? r of Arulnandi Sivacarya is called ‘alavai’-literally 
li'tdd^'uirh is known by measurement. Logic and revelation 
hat ''important part in Siddhanta’s epistemology. More 
* lay a H,pic (alavai) and scripture (agama), importance is 
fh^uldto arul (God’s citsakti or grace). Sivagnana Yogin, 
1 tta cl V the six commentators of Siddhiyar, considers cit s kti 
a pe °‘ aS the supreme and the others only as derivatives. 
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pramanas, viz., pratyaksha, anumsna, and sabda in order to 
establish the existence of God as the author of the Universe. 
It is not necessary to go deeper in this lecture into the theory 
of knowledge in Saiva Siddhanta as that would claim a large 
part of our space. What is more important is the Siddhanta 
concept of the world 31 as a manifestation of maya, the prim- 
ordial substrate. Maya is not a non-entity, but it is unintelli- 
gent because it undergoes involution, dissolution and recreac- 
tion. It is not itself capable of these changes. 32 The force 
which moves and evolves it is the Supreme Being. God is 
the efficient cause or the nimitta karana and maya is the 
material cause or the upadhana karana. The instrumental 
cause or the sahakari karana is God’s cit-sakti. It will be 
seen that Saiva Siddhanta refutes the Buddhist and the 

31. Siddhanta adopts satkaryavada to establish the effi- 
cient, material and instrumental causes for the universe and 
does not regard it as anirvacaniya. It differs from the 
satkaryavada of the Sankhya school which considers that the 
gunas of the prakriti are the cause of the universe. 

32. A remarkable conclusion of Siddhanta is that the 
explanation it gives of the non-corporeal maya appearing 
as anu. This seems to be the logic to which the modern 
Nuclear physics is tending. Here is what Siddhiyar says: 

“ If it be asked how the atoms can be called a 
product and not a cause, we can find it so by its having 
form and parts, and all products like a pot which has form 
and parts are seen to be destructible. Therefore it is the 
indestructible maya that produces these atoms in the forms 
and parts” — S. S. I. (34). 

Siddhanta divides the effected universe into thirty- 
six tattvas. They are in three groups called suddha tattva, 
asuddha tattva and prakriti tattva. The first are impelling 
tattvas for the soul to experience and hence called preraka. 
The asuddha tattvas actually cause enjoyment of experience 
and hence called bhogyatir. 
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MayaVada theories of the non-reality of the universe as also 
the Lskyata theory that matter is the only reality . 33 Maya 
is best described as object and object consciousness of the 
soul through body, objects, senses and sensations or in 
p er f eC t knowledge of the soul and is called the pratibandam. 
jCarrna which is the fruit of its actions persues the soul 
preventing it from gaining liberation and hence it is called 
n ubandam. Maya limits the omnipresence of the soul 
hicb is otherwise an intelligent entity and is therefore called 
lUandam. 

The most important concept in Saiva Siddhanta is God’s 
elation to the soul. It does not conceive of the relation as 
^bheda, ie., non-difference like gold and the ornament made 
u t of it- does not a l so conceive of it as one totally 
rn al to the other or Bheda, like darkness and light. It 
j es not also conceive of it as co-existent, i.e., Bhedabeda, 
a word and its meaning. Within these three concepts 
* uld brought all the doctrines of Mayavada or Advaita, 
C ° jshtadvaita and Dvaita. The Siddhanta rejects all these 
ce pts of thought. It calls the relationship as advaita not 
C °ithc sense ^ arn or one-ness. It looks upon the relation- 
^ tl . a g that subsisting between the body and life. The soul 
the b oc ^ are distinct without either becoming the other. 
a ' 1 ^jge God ' exists as non-different from the soul and 
l > '' ce £|t the same time He is not the soul any more than the 
y el . ra n become the Lord. God exists different and yet 
son 1 c ^ 

"^^^3 From the spiritual universe comes the energy 
. b maintains the material ; the energy which makes the 
v^ lC of each individual spirit - F. W. H. Myers quoted by 
]if 6 ji a m James in his Varieties of Religious Experience. 
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non-differenl from the soul. 34 This seems to be borne out by 


34. Umapati Sivacarya explains this union very clearly 
and in fact the purpose of his work Sivaprakasam is to 
explain it in the context of the existence of the many bheda- 
bheda schools of thought in his time. He declares that this 
concept of Saiva Siddhanta is the essence of Vedanta 

Purachchamayattavarlcu irulai agachchamayattoliyai 
pugal alavaikkalavaki porrpanipal abheda 

pirapilatai iruDelipol bhedamum sorporulpsl 
bhedabhedamum inri perunul sonna 

arattiranal vilaivatai utaluyir kan arukkan 
arivolipal pirivarum advitamakum 
cirappinatai vedantattelivam Saiva 
Siddhantattu tiran ingu terikkalutram — Sivapraksam -1 

The analogies cited here exhaust all possible con- 
cepts of the relationship of the soul with God. 

Non-difference in the concept of Saiva Siddhanta is 
pervasion though the two are different in substance. 

Difference is in the sense that souls are objects of 
knowledge by the Lord. If the Lord does not know, it will 
limit His omniscience. 

The Siddhanta analogy of body and life represent 
all the three concepts because body and life are different and 
yet non-different. 

Srikanta in his Brahmaputra Bhasya also refutes the 
three concepts of the Advaita, Visishtadvaita and Dvaita in 
his commentory on Sutras > 1 i, 21-23. 

As regards the difference between Srikanta and 
Meikantadeva, J. M. Nallaswami Pillai says .* “ The slight 

difference between the way the subject is treated by Srikanta 
and St. Meykandan has to be noted. Srikanta " calls this 
relation, following Badarayana, as one of cause and effect 
and calls it as a peculiar apurva parinama, in which the effi- 
cient cause is not affected.” 
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the experience 35 saints. The analogy of body and soul or the 
vowel and consonant seems to come nearest to almost an 
incomprehensible mystery. God and soul are distinct 
eternal entities but soul cannot exist exeept in God; but it 
does not originate from God just as consonants do not 
originate from vowels. If the soul originates from God or 
is a spark of God, it is either a non-entity or there is no 
difference in kind or substance. The Vivartavada 36 of 


35. “ The experience of the Saivaite saints is ample 

proof, if we do not mean by proof what is given by ration- 
ative processes, that God is the informing spirit of the soul 
just as the soul is the informing spirit of the body” - V. A. 
■pevasenapathy, Saiva Siddhanta (Madras University, 1960) 
_ pp 1 14-1 15. 


36. The knowledge of ‘who I am ?’ is not got merely 
uy metaphysical enquiry but only by religious experience 
_ experience of the Grace of God. St. Manickavacaga gives 
beautiful expression to this- 

Nanar en ullam ar jnangal ar 
ennai yar arivar 

Vanor piran ennai antilanel - Tiruvacagam. 

\ \Vbom am I ? What is my mind? What is jnana ? 

( * r ' Rv vvhat else could I know me 

Had not the Lord of Heaven made me His own. 

, notber place the Saint sings : 

TO a y„ n s poi en nenjum poi en anbum poi 

nal vinayen azhutal unnai peralame - Tiruvacagam. 

» , f a ise am I; false is my heart; and false my love, 

A 11 ;f T ween 


yet 


rJT) if I weep 

aV not I, who is sinful, gain Thee. 

Qnly c °S n * s ‘ n 8 Lord’s grace could Self be known. 
.. w |ll be lifted only then. 

f he *? etas avatara Upanisad declares in more than one place 
lv by knowing God can all fetters be shed 
♦ha 1 r-'tra devam mucyate sarvapasaih - IV 16 & V-13. 
^ n %aiva Samayac§.ryas bear this out in their hymns. 

ah tbC 
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Sankara is not accepted in Saiva Siddhanta. The concept 
of Cit £>akti as the prime mover of the Universe is also 
peculiar to Saiva Siddhanta. God has three aspects namely:- 
(1) God as knowledge or power, (2) Will, and (3) His 
light or grace. They are respectively called the Kriya^akti, 
Ichchasakti and Gnanasakti (or Arul Sakti). God by 
the use of His powers evolves the Universe. God’s 
advaitic relationship with the world will not be possible 
but for his Cit-Sakti and this relationship is called 
Samavaya. 37 When He acts, he is absolutely apart 

“Conceptual processes can class facts, define them, inter- 
pret them; but they do not produce them, nor can they 
reproduce their individuality. There is always a plus, a 
this-ness, which feeling alone can answer for... Philosophy 
lives in words but truth and fact well up into our lives that 
exceed verbal formulation” - William James, The Varieties 
of Religious Experience - Lecture XVIII. 

“The idea of God is an interpretation of experience” - 
S.Radhakrishnan, An Idealist View of Life (Unwin, 1961) p. 68. 

“The Divine is both in us and out of us. God is neither 
completely transcendent nor completely immanent.” 

— Ibid p. 83. 

37. The advaitic view of vivarta is contradicted by 
Siddhanta Muktavali which is of the opinion that maya-sakti 
is the real material cause and not Brahman. Sripati author 
of Srikarabhasya also contradicts vivartavada. Siddhanta ac- 
cepts neither vivarta nor parinama views. Srikanta, for whom 
Siva is both the material and efficient cause of the universe, 
considers the cit-sakti (jnana, iccha and kriya) and acit-sakti 
(earth, fire, water, air and water) together to constitute the 
body of the Lord and that the universe is His prapanca— 
rupa. Siddhanta also does not accept Ramanuja’s view of the 
universe as sariraka or aprthaktva, i.e., constituting the body 
and unseparable from the God - See S. Radhakrishna’s 
The Brahma Sutra (George Allen and Unwin, 1960). 
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from the world. He is 3ivam or Sat. in regards to the 
relationship of the world, Siddhanta regards it as Sakti or 
energy, similar to the concept of the sun and its rays. The 
Omnipresence of God can be understood by this concept of 
Samavaya through Cit-Sakti. This relationship does not 
limit or impurify God. 38 God is considered as Vyapaka, the 
souls are Vyapti and the malas are Vyapya like the sea, the 
water and the salt. The salt affects only the water but not 
the sea which contains everything within itself. This doctrine 
of God and his relationship with the world seems to be the 
most rationally explained. The most crucial problem 
of philosophy appears to find satisfactory solution in Saiva 
Siddhanta. 


Commenting on B. S. 1. 3-19 Sankara explains that 

individual soul as such cannot claim any reality except 
th® 1 * 3 * - aS jj i s identical with Brahman but adds, “There 
jD S t her thinkers and among them some of us who are of 

3 re „>w that the individual soul as real”, 
tbs vie 

npare tu vadinah paramarthikam eva jarvarn 
‘-naffl iti rnayante asmadiyas 

— S. Radhakrishnan, Brahma Sutra (1960), p. 51. 

is-naorakasa one of the commentators of Sivajnana 
38 . Jnatiaprakasa on “Change (and inertness) 

„ Md biy« e * pla ,“ siti’Tr'Te weri to exist in a samyoga 

relation'^ b^Thafwa? hf wou| 

jrth rt objects H thro P ugh e the resolve of His Energy, He 
Knt* ct ^changes in the intelligent and non-intelligent 

A- Devasenapathy, Saiva Siddhanta (I960) - P H7. 

, db iyar emphatically declares that there is no parmama 

S l£j ford’s cit-sakti of 

0 f eV g a iitiye vadivenralum tanparinatnamakum - S. S. 42. 


40 
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Vedic texts ‘Ekam Eva Advitiyam Brahma ’ and ‘ Ekam 
Eva Rudro ’ mean that there is only one Supreme Being 
without a second. 30 When they say that without Him 
no other thing will exist, they do not imply that the 
souls 40 are one with the Pati. Just as without letter “a” other 
letters will not sound, so also the souls cannot work out 
their salvation without Him. The grace of God is pervading 

39. Siddhiyar says that its interpretation alone of the 
scriptural declarations that God is Visvadhika, Visvakarya, 
Visvantarayami and Visvarupi is correct - S. S. 48. 

God’s relation to the universe is neither parinama, nor 
guna-guni. In Saiva Siddhanta it is tadatmaya. 

When it is said ‘Brahman is advitam’, it means only that 
Brahmam stands as ananya with the soul and does not con- 
tradict Brahman is ekam or One - Sivajnana Swami, 
Sivajnana Mapadiyam p. 136. 

40- “Svetasvatara Upanisad”, says. Dr. Radhakrishnan 
“is an attempt to reconcile the different philosophical and 
religious views which prevailed at the time of its composition 
... It is theistic in character and identifies the Supreme 
Brahman with Rudra who is conceived as the material and 
efficient cause of the world, not only the author of the world 
but its protector and guide”, 

ekd hi rudro na dvitiyaya tasthur ya 
man lokan isata Isaniphih 

pratyan janan tishtati sancukocanta kalu 
samsrjya visva bhuvanani gopah. 

— Svetasvatara Upanisad 3.2 

(Tr) Truly Rudra is One, there is no place for a second 
who rules all these worlds with his ruling powers. He stands 
in all creatures. He the protector, after creating all worlds 
withdraws them at the end of time. 

Saiva Siddhanta’s concept of the plurality of souls 
pervaded by one God is unique and it claims to interpret 
correctly the Vedic declaration that God is one. j ust a§ 


1 


26 


• * vir* the sound in the tune and the 

the whole Universe just 1 ^ -^let-stone is- composed 
sweetness in the fruit. Just Qne with the world 

of gold, wax and sand, so also G od ^ there is only 

and is different ftom it Ud °'L aske d whether when God 
a single entity, ekam. It mlg ^ * ls ~ are different, i.e , why 
is in advaitic relationship, why don . The answer in 

the souls are in different stages o ^ flQwer . g stjU in 

Siddhanta is that while the sun s ^ ^ ig even withered, 
the bud, another is full-blown a d § ^ sQU , enjoy the fruits 
c 0 also God by his agna-sakti m ^ bad karma of the soul 
of its karma. The fruits of g agna -sakti. 42 Karma 

nuickened into fruition byG^__ 

lS L- T T^hlTletters, the one Supreme 

the i°p U e n rvadi !^ < Su»Wy of s °" ] l! ^hil^’thrdiffe^nS 

**" “: na T og o„.y an analogy and not 

4 l. The whetstone analog and y waxbecome C ne and 

convincing. Just as th two , S o also the soul and 

v ery J2£ble. though they ar Ld not in identity. 

Ihe L° rd ■ Vvasnana bodham gives poetic 

Tfae udhhrana verse in Sgog He enters solitary 

Lion to this union. Be noW say I am the All , 

e* P [ a nd is non-different, I 

?£ I 1 " 1 * 4 ' _ „ c hn Him, who is love, the finite 

J S ' oabindranath Tagore says, 1 dhana (Macmillan) p. 115. 
, e infinite are made one 

al ib tn , concept of God based on 

A-y Saiva Siddhanta s u ment ’ is different from 

T s called the the ‘ m °^* la in how fruits of karma are 
vV h at cvstems which do not t cannot operate of its own 
0 tb 6 j t o the souls. Karma bfi g compulsion to take volun- 

and souls »iU be under ^ sakti 

tcC° r me fruits of their a^uou 

?> s i“ry. Ii a of H,s G,a 
pe c 
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being non-intelligent cannot be linked to the souls without a 
higher authority just as it is the king that exercises his 
authority by moving the limbs of the law. As to how the 
soul started on its cycle of births and deaths cannot 
be explained. Siddhanta holds that the anava or 
the principle of individuation is its nature and that 
is the ultimate fact and no other explanation 
is posssible. The soul is anadi and so also its propensity 
of individuation. They coexist like the rust of the copper or 
the husk of the of pady. The problem of evil is thus more 
psychologically explained in Siddhanta than in any other 
system because it is not in God’s nature to have created 


Jnanaprakasar, one of the commentators of the 
Siddhiyar illustrates the position thus. As the owner of the 
land gives to each tiller a share of the produce that is pro- 
portionate to the labour put forth, Siva, united into maya 
grants to each soul, pleasure etc. appropriate to its activities 
Earth which is non-intelligent cannot do this. The mimi- 
amsa view that the deeds themselves will yield fruits to the 
doer is refuted. 

43. The soul’s limitation is not natural to it. It is 
caused by anava. Otherwise the soul will still be bound in 
mukti. It is instructive to compare the Siddhanta’s expla- 
nation of anava and the advaitic explanation of avidya. 
The former accepts anava as positive while the latter accepts 
avidya as only phenomenal. Advaita by its stand does away 
with the problem of explaining what happens to anava in 
mukti. 

Anava in Saiva Siddhanta is not evil because without it the 
souls will not be impelled to act. Just as the husk of a 
paddy seed is the instrumental cause for the seed to sprout 
so also anava impels the soul to act and experience the fruits. 
Actually it is the Lord’s tirodhana sakti that impels the anava 
to exercise its influence over the soul as anava by itself is 
asat. Jnanaprakasar says that anava is like darkness, the soul 
like the eye and maya like the lamp. 
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evil even for a Divine purpose. Siddhanta does not subscribe 
to the doctrine of lila as an explanation for the co- 
existence of evil. The eternality of the soul is further 
conclusively proved on a psychological basis also. The 
theory of the dehanmavadi is refuted because the soul is 
something different. When we say that I am this body 
or I am this or that, it shows that the ego is different from 
j ie body. The soul is neither the five external senses nor 
it be the objective feeling. The sukshma sarira is ther- 

n0 t the soul. This logical proof for the reality of the 
for e 1 

144 i s very important. 

som . . i 


The internal senses manas, buddhi. 


. an d ahankara or the sensation spoken of as the mind 
CbX t he Western philosophers also belong to the soul. 
W ul is Sat while the others are asat. The facts of 
Tk e S ° existence are thus clearly and radically explained. 
tlUnl h° n ta goes further and examines the relation of the soul 
anthakaranas. The five avasthas 45 or stages of 

Th^ existence of ;he soul in Saiva Siddhanta 

44 ‘ Inev is proved by metaphysics, logic and psychology. 
lister 00 *. 6 s Utra of the Sivagnanabodham is a marvel of 
se° or * . and logic. It refutes also the view of other 
j impliedly- There is not much dispute about the 
,.t^ s the soul in the different systems of philosophy 
S iist e ° C Lture of the soul is the most important to under- 
it tbe final destiny and the other problems of philosophy. 
ltS Saiva Siddhanta completely correlates the five 

* 45 ‘ H five sheaths of the soul spoken of in theUpam- 

. t eS a The relation in brief outline is as follows 

c t hulasarira Annamaya kosa 1 - Siva, 2 . Sakti, 




-^$>4 Karana 


3. Sadakhya, 4- iswara, 
s Suddbavidy a tattvas — all actives. 

. • ~'d „„«n,ava kosa 5 alone inactive. 

Suksmasarira Pranamaya inactive 




29 


consciousness, viz., jagrat, sushupti, svapna and turiya and 
thurivatita could be divided as sensory, perceptory and 
experience stages. These stages cannot be gone through 
the material body but only by an eternal entity with 
the help of the raalas. In the turiyatita stage the soul is pure 
purusha without consciousness and this is the stage before 
evolution and its embodiment in a body. In the turiya stage 
evolution has started but the soul has no consciousness. This 
is the first beginning of life without manifestation of any 
faculties. In the sushupti stage there is the beginning oi 
consciousness. The body begins to function and the soul’s 
embodiment is called the Karanasarira. In the svapna stage 
when other faculties or the objective consciousness is develo- 
ped the soul’s embodiment is called the sukshmasarira or 
astral body. In the jagrata stage conciousness is fully 
developed and tne embodied soul is in the stulasarira. These 
five avasthas and the bodies are classified into three stages 
viz., kevala, sakala and suddha. It will be seen that the soul 
does not become conscious till the anthakaranas are evolved 
in the matter. Just as the anthakaranas cannot act without 
the help of the soul, so also the soul cannot act without the 
Cit Sakti of God. But the question may be asked if God 
illumines all, in this way, why does he not illumine all of 

Just like a king who emerges as one from his sanctum 
sanctorum and is joined by his retinue, ministers and 
generals at every gate the soul is more and more associated 
with the tattvas as it passes from one stage of consciousness 
to another. 

This happens in the Sakala state or avasta. In the 
Kevala state it is alone with itself and in the Suddha state 
it is with God transcending the thirtyfive tattvas. 

This fascinating refinement in Saiva Siddhanta of the 
Sankhya concept of tattvas is worth detailed study. 
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them equally or uniformly. The answer of Siddhanta is that 
r^nd cannot change the karma of the soul, but the results of 
the karma act on the soul only by God’s Cit Sakti. The theory 
that soul is self-illuminous is thus refuted just as the eye, 
though it can see, has no power except with the aid o sun s 
ht Havine established that the soul is an inte igen en i y 
"! Question “is whether i. can know God by its own 
the 1 .. Siddhanta holds that the soul cannot become God by 
knowing itself. 17 It does n ot accept the door mcd*. 

tft eT * — : hctween Saiva Siddhanta 

46. J h< : C h U ? ia n dd'n^of'avidya alone does not bring 
and Advatta* it consummation only in 

^od’s S race ° r C ?° d 1 cat the avidya or the unreal 

°° If soal , IS f ^ it Tf the soul is real, the knowledge of 
uld not sland b . e ^°. re 1 i siddhanta does not explain 

s h ° eal cannot extst in the unreal siddna ^ (he ' dua , 

th . e , problem away as omr-vac uy as p sad . asat . T he 

l XA°lZ of^ivafianabodham explains i, tbus- 

^.gveflth Yavaiyum sunyam sattetir a c 

Satte ariya assattilatu ariya _ 

Irutiran arivula irantale anma 

„ , , 0 n things are non-exisient. 

Tn the presence of the rea The non-real is not ; 

(tr) S ° [^cannot know° Therefore that which knows both 

f s °the soul which is ne, ^ e i oes no t imply that the soul 
The concept of sad-as< g pati, which is pure sat, 
n nature of its own. B which is an object and 
b a s ^.t and need not know can not know pati, it is pasu 
ran 0 -q pasa which is pure a when He becomes its 

pec°f a n know both. It knows f^n ^ inteUigence 

tb'* 1 -fester and il knows Pn sa y . derived also by logic by 
!^an jfe That the soul is sad-asat is 

Jnvava (proof by exhaustion;- 

- s eda y .lied the dual nature of the 

a 7. P fof - Drummond can ^ is called in Tamil as 
bV the theory of assimi a st j on might be asked how 
-o u * thavannam-athal . I ne m 

?S & r0 
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knowing the Atman is itself mukti Everything that the soul 
can perceive is a finite experience and is therefore asat. It is 
only by God’s grace that this experience becomes sat or real. 


Ill 

Having proved the existence of the three categories, viz., 
Pati, Pasu and Pasa and the distinctions and their characthri- 
stics, Siddhanta proceeds to examine how the soul can reach 
God. Philosophy will have discovered nothing if it does 
not discover the path of the soul to God 4S . Siddhanta being 

the soul which is sat and so is of the nature of absolute real 
like God can become asat also. The answer is the taint of 
ignorance affects the soul just as the salt affects only the 
water in the ocean and not the ocean space. 

Sad-asat is interpreted by some as ’ neither spirit nor 
matter’. Sataratna Sangraha defines soul as follows : 

Dehanysnashavaro vyspi vipumah samalo-jada 
Svakarampalabuk karta kincinah seshvarah pasu 

‘ Pasu or jiva is embodied self. In him the soul has 
become individualised of circumscribed. He dwells in a 
material body but is neither matter nor body. Unlike body 
he is ever enduring. He is also pervasive though he lives 
distinct from other embodied and individualised souls’ -p.viii 
of Introduction by Shrimat Swami Bhairavananda, to Satar- 
tna Sangrha (1944). 

Meykanda Deva’s concept of the soul as knowing the 
real and the unreal seems to be the most perfect. 

48. “ If she (philosophy) abandons metaphysics and 

deduction for criticism and induction and frankly transform, 
herself from theology into science of religions, she can make 
herself enormously useful ’’-William James, The Varieties of 
Religious Experience, p. 436. 

“ No stable conviction can be built on mere dialectics. 
Speculative theology can conceive of God as a possibility 
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a philosophy of religion, it attaches the highest importance 
to- Sadhana. The fundamental basis for this process is the 
realisation that the soul is not God but it is both sat and 
asat. Asat ceases to exist before God just as drakness ceases 
to exist in the presence of light. Just as a man mistaking 
the mirage as water from a distance finds it to be false when 
he approaches it, so also asat vanishes in the presence of 
(Tod. Saiva Siddhanta thus holds a great promise for soul s 
salvation. It does not leave the soul helpless because it is 
ar tly asat. The first step towards the path of realisation is 
f 0 r the soul to know itself 451 . It has first to see itself, i.e.. 


• t js religi° n that affirms God as a fact S. Radhakrishnan, 
\ n Idealist View of Life, p. 68. 

Every system of philosophy is a msksa-sastra and 


^hes the way to release from samsara or bondage to time 

tea CU 1. -1— :-i rn, „ , t ..„ Tntr^HnMinn n 21. 


IS 


g C Radhakrishnan. The Brahmasutra, Introduction p. 21. 
49. The fruits of divine wisdom or jna.na-va.imei i 
knowledge of the self. Umapati Sivacarya states this 
t *Vphatically in his Sivaprakasam. 

Tesura maruvum anma terisanam anma suddhi 
Asila anma labain aka munrakum munrum 
Pasamathakala jnanam parr a lt an Pamya 1 . 
Esil neyattazhuntal enum < va ra 11 VIII. 1 


the soul, its purification 

/rrt ) ‘ Knowing the true nature ot t resuUs attainin 

( rr) a nd its faultless gain are the tl holding to 

pivme wisdom. The first is y g 

to grJce *nd giving up egoistic 
c ? f orts and the third in finking into the spiritual ex- 
perience of the Spotless Being perceived by 

S' ^r.1fr e r.^X t h? r e U wm°dar V on 

, ut )der s .t an< | n f ° K wisdom and the soul gets puri- 

^j'has'l dfrec^sigh^of^i®®*^ anB “» <*»«■ 
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get atma darsan. This is not a mere psychological process. 
It is a spiritual process and it has to distinguish itself from 
the Involutes of matter or maya and try to transcend them. 
Siddhanta has a very striking comparison for this process. 
Sat should transcend asat just as the smell of the flower 
which is not perceived in the tree or plant emanates 
when it is in bloom. By this process of transcending 
the material plane, the soul cannot, however, automatically 
realise its true nature. It has to distinguish itself from asat 50 . 
In the bound condition the soul appears as asat. When these 
bonds are separated, the soul partakes of the nature of sat. 
We shall describe this process in greater detail further on. 

The starting point for this upward descent is God’s 
imparting illumination to the soul in the form of a Guru. 


This is atma-darshan. Knowing the real Self is the first step 
necessary for knowing the- Divine. 

“ Belief should set us on to reflection, ‘manana’, and 
contemplation, ‘ nidhidhyasana ’, which results in atma- 
darsana or vision of the self”- S. Radhakrishnan, The 
Brahmasutra , p. 116. 

50. The way of the soul dissociating itself from asat 
by God’s grace is explained in the eighth sutra. 

Aympula vetarin ayarntanai valarntena 
tammutal Guruvumai tavattinil unarthavittu 
anniyam inmaiyin Aran kazhal celume 

— S- B. 8. 

(Tr) ‘ When because of the soul’s tapas, the Primal One 
enlightens the soul as guru and informs the soul: 

‘ Brought up among savages, the five senses, thou has 
lost knowledge of your true estate ’; the soul leaves the 
senses and being not then, other than the nature of 
Hara, reaches His feet ’. 
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This is called the Saktinipada 51 or the descent of His grace. 
The pre-requisite condition for this state is mala-paripaka 52 or 
the attitude of non -difference to pleasures or pain accruing 
a s a result of the soul’s karma. This a very difficult process 
and involves a long period of discipline and travail to attain 
the highest elevation of mind for perfect detachment. This 
is called tapas 53 and only through this process the soul gets 


51 . The descent of God’s grace will depend on the 
elative ripeness of the mala of the soul. Superficially it is 
divided into four stages : . , . . 

° Magda (slow)-Nivrithi-sakti (removing power) 

Mandatara (less slow)-Pratishta-sakti (establish- 
ing power) 

Tivra (intense)- Vidya-sakti (enlightening power) 
Tivratara (very intense)-Santi-sakti (peace 

giving power) 

At the tivratara stage the soul longs for the sight of 

r ord and this longing is fulfilled by the guru who > nltiat ^ s 

lh£ coul by diksa and'' enables it to have a vision ot tne 
the sou 

t-° r ’ Saktinipada may to some extent be compared to_^the 

en t of the supramental force conceived by Sri A • 

deS 52. Iru-vinai-oppu which means —ion ofmala 

OP T P h°e S1 Ss e S“n nC o1 ^a-- S “"M “S 

O 0 d-s grace does M 

l? p fottl IS guided by ns own expen ^ ^ concea|ing „ ow 

^a t ^ , s ' 0n revea I Hn|: T°his Revelation is saktinipada. From 
ne c °’Z-vi it becomes arui or anugraha. 

hay* . 0 .,,. ’ mC ,ues a distinction between 

tire 53 saiva Siddhanta makes^ leads ^ ^ ^ 

s and sadhana. The yoga do not by themselves 

t*P?e t*P aS ’ V,Z- ’ ?u y t’ of the Real. This is a 

$e o a f n M?mamsa n a7d Visa schools that "Za “d 

g 1 Hrine knowledge of God * The Sankhya and 
f ^di at Sools are also refuted as knowledge of the Real ls 
the grace of God. 
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jnana required for further evolution towards the realisation 
of God. This jnana is the cro wn and fulfilment of other 
disciplines which are known as Cariya, Kriya, and Yoga, viz., 
service, worship and meditation. The first three stages, 
unless oriented by love of God, will merely be performance 
of good acts resulting in the fruits thereof. They will be merely 
good acts like dana, dharma and Sivapunya. 1 ' 4 Siddhanta 
describes these fruits very aptly as the pleasure derived by a 
hungry man after eating which does not produce perpetual 
satisfaction to him because he will become hungry again. The 
aim of the soul should therefore be to maintain a samatva in 
enjoying the fruits of its actions. The samatva in action in 
enjoying the fruits of Karma is not an end in itself. It must 

“What is called tapas is a presistent endeavour to dwell 
in the Divine and develop a transfigured life” - S. Radha- 
krishnan. An Idealist View of Life -p. 89 (Unwin) 

Sri Aurobindo points out that tapas is not penance or 
austerities but an energising of consciousness - Chapter XII, 
Life Divine. 

Siddhiyar elaborates this sutra in great detail and inciden- 
tally incorporates the theological doctrines of diksa which 
brings about sadhana jnana. Diksa, tapas and God’s grace as 
guru these lead to jnana-nista which finally lead to advaita- 
mukti. 

54. Mere meritorious acts earn only the reward of a 
good life which cause births. 

Unamila kanmangal tapan jepangal dhyanam 
onrukkonru vuyarum ivai uttuvatu bhsgam 
anamaiyal melana ifianattal Haranai 
aruchippar vitaita arintorellam - S. S. VIII - 275. 

The soul leaves cariya, kriya, and yoga and realises 
tattva-jnana and yearns for the feet of Lord. 

Cariyai kiriyai yogantannilum caramg 
navamagum tattva jnanattai nalki 
nathan atikkamalangal nanukuvikkum tan? 

- S. S. VIII - 278. 
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be born of an yearning for seeing God face to face. Siddhinta 
declares that Siva blesses such evolved souls as a Sat guru 
and imparts His grace or what is called the Pati jfiana. The 
wisdom and discrimination of the soul up to the point of 
achieving malaparipaka is only pasu and pasa jnfina. It is 
only the divine truth or what is called Pati jfiana that brings 
the soul freedom. This concept of God imparting His grace to 
the soul as a Guru is unique in Saiva Siddhanta. 

The forms in which God appears are empirically classified 
with reference to the lives of great men 55 . The sakalas are in the 


55. The ways in which God imparts his Grace as guru 
to the three categories of soul, are - 

meign&nantane vilayum vijiianakalarku 
ajnana acchakalarku akkuruvai - meynananum 
pinnunarntum anri pralayskalarku 
munnunarum tan guruvai mun — S.B. VIII - 47 

‘To the Vijnanakalas He Himself appears as True 
Knowledge. To the Pralayakalas He Himself standing before 
them a s a 8 uru imparts such knowledge. To the ignorant 
g^kalas. He imparts it by concealing Himself as a guru. 

Sakaias - are ordinarv souls coursing their way in the 
transmigratory tract which have all three malas of 
anava, karma and maya. To these Siva appears in the 
human form of a guru not revaling Himself directly. 

Pralayakalas - are souls in the state of pralaya or world 
destruction when there is no evolution of maya but 
th e effects of their past karma persist in them, have 
only two malas, viz., anava and karma. To these Siva 
appears in super-human form, i. e., m the form of a 

^iffianakalas - are the pure souls who have attained 
tattvajnana, i.e., the realisation that they are not the 
e volutes of maya. They have only the root mala, i.e., 
anava, because ego persists till the stage of advaita 
atukti. To these Siva, reveals Himself in their intelli- 
gence. 
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lowest category and Siva imparts Hisjnana through a human 
form. To pralaya-kalas he appears in one of his Divine forms 
To the highest category, i. e., vignana-kalas,. he imparts to 
the soul this jnsna as inner Light. Although God is 
all the time advaitically related to the soul, the union does not 
become manifest till the soul attains this stage just as the 
milk of the mother does not flow, although it is in her body 
till after the birth of the child and as a result of her love 
to nourish it. This saktinipsda or satguru darsana is not, 
however, the state of perfect release because the results of the 
soul’s karma will cover it again like moss in water although 
it gets cleared when a stone is thrown. Mere performance of 
good deeds, rituals and yogic practices are not an end in 
themselves. The appearance 50 of Siva as guru is not in any 
sense an avatsra of God or even a beatific vision vouchsafed 
to the soul. Saiva Siddhanta looks upon it as soul’s intuitive 
knowledge of God. It is attained not merely by the soul’s 
discipline but also by its love of God. This is a distinguishing 

The revelation in the case of sakalas is called sadhara 
and that in the case of pralayakalas and vijnanakalas is called 
niradhara. That is, in the first case the Divine spirit enters 
matter (which is the highest form of grace) and in the other 
two cases, it is spirit informing spirit. 

To St. Sundaramurthi Siva revealed Himself in human 
form. 

To St. Manickavacaga as Guru. 

To St. Appar through a Siva bhuta. 

To St. Gnanasambanda as Iswara with His consort. 

To St. Kannappar He came by intuition and the basis 
was his love. 

56. This grant of grace is a dramatic moment in the 
soul’s progress when God is no more a metaphysical inference 
or a moral deduction, but when a new spirit is breathed into 
it and it is informed of its true nature and destiny, just as a 
King informs his son of his true status after being taken away 
and kept by savages. 
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feature which no other philosophy or religion lays stress on- 
Siddhanta describes the attainment of this stage by a 
very impressive parable. The soul is compared to the son o 
a king taken away from him by savages at his very birth J • 
Living among them he never realises his identity or true 
nature until informed and recognised by the king himself- 
Unless the soul is thus informed, it persists in its delusion, 
although it has intelligence to wean itself away fr ° lT1 
continuing to be involved in lower actions. Even after the 
touch of the Divine Guru, the mala of the soul will continue 
on account of its previous association with the malas and m 
particular the snava mala, which is as beginningless as the 
oul itself, will continue to assert itself. To free i tsU 
S mpletely from its influence, the soul should contemplate 
°° qo d in the from of Pancaksara 53 which is the mystic 
° antra which explains the soul’s relation with God and its 
^riapya^ wtth him. __ — 

— ' This analogy of the king’sson among sava S® s 

rv expressive one. It also illustrates the soul s . na ha 
a V tifv itself with that which it associates. This is a 

jde °nnam-atal. . . like 

- Va After the soul gets this blessed experience, it is ^e 

. „ r escaping from its shackles of sense knowledge and 

a rxV .t f e to the sea, where it loses its name and form and never 
w g° back to the place of the world of material 

>r Pancaksara is the name of the Lord-‘ Sivayanamah’ • 
^^ietition of this name is enjoined so hat the sou 
<rpe reP e “ e l cte d by the residual ego, vasanamala just as a 
Jpt be n a r by force of habit goes back to feed itself on b * «« 
^atcfP d fyes even after it had tasted sugarcane. By such 
l eaV snul eets confirmed in its ex- 

taint of 


‘gon Pancaksara, the soul gets confirmed in i 
e dita the Divine and ‘He becomes I . The tai..- 

rp moved just as the poison of the snake is cured y 
lS - lXl o the garuda-mantra (Garuda is the enemy of snake. 
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Sivajfiana Siddhiyar gives a detailed account of the 
various kinds of initiation or diksa for the purification of the 
soul 39 . This involves the purification of the adhvas or the 

By the chanting of the mantra, the chanter does not become 
the garuda). 

Umapati Sivacarya declares that all Agamas and 
Vedas and all scriptures only seek to know and expound the 
meaning of the five letters, Pancaksara. 

Arul noolum aranamum allatum aintin 
porul nool teriyap pukin 

- Tiruvarutpayan 6-1. 

The significance of the five letters is as follows: 
na - tirodana sakti. 
ma - mala 
si - Siva 
va - arul sakti 
ya - soul 

There are five kinds of chanting of this mantra accord- 
ins to the stage of the soul’s spiritual development. They are. 
Stula - ‘Namasivaya’ - (Siva is in the centre). 
Suksma - ‘ Sivayanama ’ - (Soul is in the centre). 
Karana - ‘ Sivayavasi ’ - (mala and tirodhana 

eliminated). 

Mahakarana — ‘Siva (Siva with his arul sakti only). 
Mukti - ‘Si’ (Siva alone. Brahman). 

Arulnandi Sivacarya calls the meditation on Pancak- 
sara a antaryaga puja. 

Sivaya is the mahavakya Tattvamasi 

Si=That (tat); ya=Thou (tvam); 
va = art (asi). 

The unique significance of ‘asi’ in Siva-Siddhanta 
is God’s arul-sakti or Grace. 

59. Diksa is the Guru’s act of purification of the adhvas 
of the soul receiving the grace. Adhvas are physical enve- 
lopes through which the soul ascends. In Saiva Siddhanta 
Siva himself does this diksa in an adhara or niradhara form. 
The forms which these acts of purification take are:- (1) na- 
yana (seeing), (2) sparsa (touching), and (3) vacaka (words). 
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paths which are classified as mantra, pada, varna, bhuvana, 
tattva and kala. These can be given a psychical interpretation. 
Diksa or the purification of the Tattvas or the involutes of 


The lives of Nayanmars give indications of the manner in 
which they were purified in each case. 

In Saiva religious initiations also, the religious teacher 
imparts the diksa. They are broadly divided into three 
categories. 

Samaya diksa - to all. 

Visesa diksa - to those in cariya and kriya paths. 
Nirvana diksa - to those in ysga and jnana paths. 
The teacher who is eligible to give these initiations 
must be one who has received acarya-abiseka. He must 
have himself received the Hautri diksa. 

Sivajnana Siddhiyar (VIII 255-258) gives the different 
/-.frlTVsa Tn Hautri there are two forms (1) jnana 
f ° r df2I krya Kriya is performed symbolically with kunda- 
and (/) fc-' 1 /"- y. u v t he guru mentally enter- 

man dalas and jnana is perfo med by n^ o sab . ja ^ ^ 

j n g the disciple. Kriya is householders and sabija 

bit. Nirbija is ordinanly given to ho^ accordjng|y ca|| J d 

bi,amika) and ‘ Sivadharmam ’ (or 

naistika)- . . . f . Qthv these diksas the guru or 

J^rsoK' get^-— (no, to be con. 

ff , j with papa vimosana) 
fuseu - rrfiSOO nding to 


’*—* '^dine to the communication by nayana, 
C< v§caka, the^guru or a.san can also adopt manasa, 

sa.str a of y5 ^ ^asa^mingling the disciple’s intelligence with 
Ivia his oW n and establishing it in Siva. 

Sastra - teaching the eternal verities- Pathi, pasu 
^ and oasa. 


spa' 53 ° r 


Yoga - teaching the Siva yoga, 
u these are mystical and esoteric and emphasis is 
A them because Saiva Siddhanta is a philosophy of 
« ° a ^phe ceremonial part of these diksas is done by 
f elI % i0 of religious orders), 
heads 


41 


matter the soul is restored to its real nature consisting in 
pervasiveness and noumination 60 . Mantra, pada and varna are 


60. The six adhvas are mantra, pada, varna, bhuvana, 
tattva and kala. Suprabheda, Mrigendra and Kamika 
Agamas speak about these. Vayu-samhita and Sivamaha- 
purana and Svetasvatara, Brihadjabala and Kato Upanishads 
also refer to them. Adhvas are paths through which God’s 
grace passes to the soul which is enveloped by matter. The 
diksa is the purification of the adhvas to receive the grace 
leading to mukti. 

kala-path by which Para Sakti acts. | called artha 
tattva -evolutes. of matter. | prapancha 

bhuvana-universe of worlds. j (world of matter) 

varna-world of sounds. I 


pada-world of words. | called sabda prapancha 

mantra-world of thought. | (world of sounds). 
Mantra is absorbed into pada and pada into varna and 
so on until finally everything is absobed into kala. Adhva 
suddhi (or purification) is part of the sacrament of diksa and 
it is the first step to start the ten conquests or dasa-karya, 
at the crown of which is Siva-bhoga or the Bliss of union. 

The relation between the adhvas and the tattvas and the 
kalas is an interesting study but would be somewhat confusing 
unless explained by a teacher. 

The adhva suddhi is secured by the utterance of the 
prescribed mantras which leads the disciple from one stage or 
level to another, viz., nivritti, pratista, vidya, santi, santyatita 


kalas. 

nivritti-freeing. 
pratista-establishing. 
vidya-intuiting. 
santi-discriminating. 
santyatita-peace giving. 


By this process the soul’s karma is matured because 
the adhvas which are the loci of karma are purified. Sancita 
is terminated, agatnya ceases because it is influenceed by 
inana and prarabda becomes anubhava by tirodana sakti of 
the Lord. -See S. S. VIII (262). 
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called Suddhamaya; tattva is the product of Suddha 
and Asuddhamaya and therefore it is called the Misra 
adhva. Bhuvana is called suddha, misra or prakritiadhva. 
This purification is done through five kalas. Nirvritti- 
kala is the name of Siva’s grace. It helps the sou 
to free from bondage. Pratista-kala is another 

aspect which establishes the soul in its state of release. 
Vidva-kala is that aspect which helps the soul to an absoi e 
rate in the two previous stages. So also is Santi-ka a 
* ich gives tranquillity. Vidya-kala is that which holds 
the soul to get intuitive experience in addition to the in eren 
S and scriptural knowledge. This is the stage of 
Anubbava or Anubhuti. Santi-kala is the stage where the 
A ” obtains peace. Santyati.a-kalti is the Anal stage wh re 

soul ooia r J were in a stage of calm 

tb e soul gets ri o e esire stage that the Lord 

,he previous stage It ts ■" «h» ^ jon of 

completely neutralises that »“ va ^ does no t believe 

tbe agamy 3 barnra of the soul. S ^ ^ 

that a nava which is beginnmgle^^ ^ ^ fa Saiva 

^l- C nT Pt The°so C uTdoes no. become Brahman^ Its indi- 

^ my eontinaes. I, ^^Sai^ 

vld • rsine of identity in difference, * 

state ts ° ne es in re , e ase even when the soul » embodied . 

giddhan^ -r : ~ 


“siddhantatte SivaiTtmTurukkan certi 

ienanam onrile jivan muktara 
iaittandu malankazhuvi jnana van 
?atuthu anandam pozhintu varum pirappai aruthu 
Suttanta padamalarkkil vaippan 

- S. S. VII (268) 

— siddhanta, Siva has graciously revealed that He 
.rff) ^ -ii even in one birth, make a soul a jivan mukta 
^ ^fter removing its mala and immersing in jnana and 
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Mukti is not a far off event, which will exist only as an 
intellectual concept. If it is so, it will have no benefit on 
other souls which have to work out their salvation by the 
example of those who have attained freedom in this very life. 
Siddhanta however believes that the Jivanmuktas have to 
guard against being brought down to the lower levels while 
the invasion of vasana mala occurs. The mere practice of 


imparting ananda, freeing from future births and 
place it under His Feet in final mukti. 

This is a supreme declaration not found in any other 
system. 


The Lord who cannot be known by finite knowledge 
or sense perception (unakkan), the soul has to seek by 
spiritual vision (jnanakkan) This it can, if it separates 
itself from the world of senses which is like a mirage, and 
the Lord will become a gracious protector. The soul will 
ponder the Pancaksara and remain in that state. 

Onakkan pasam unara pathiai 
jnanakanninil cintai nadi 
urathunai tertena pasam oruva 

tannizhalam Pathi vithi ennum anchezhuttg -S. B. 9 

The soul has to free itself from the unreal and reject it 
The means of rejecting it is uniting with the Lord by contem- 
plation of Pancaksara. 


Sivajffana Siddhiyar declares that the vedas and mantras 
from Asabhai, Vaikari, etc., to nada give only what is called 
pasu jnana. Even Ahambrahmasmi is declared to be only that 
jnana as it is underlined by consciousness and g ot , 1 
abstraction. The soul can know only one at a time and sq]f 
knowledge is not native to it - (S. S. VIII - 293). 

Siddhivar also declares that even extinction of sense* „ 
in samadhi is not liberation - (S. S. VIII 294). It j s a] ^ s 
pasu jnana only- 

Pasu and pasa jnafias are object-oriented and so are n n 
self-luminous. It is only the Pati— jnana the grace that Q 
bestows by intuting it always-that gives release. Then p- s ^ 
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{Johaiiibhavana 62 will not achieve complete union of the soul 
with God, just as the garuda mantra only neutralises the 
poison of the snake and does not make the chanter himself 
a Garuda. It is by the contemplation of Sri Pancaksara 
alone that the vasanamala will be neutralised. Just as the 
worm feeding on a bark returns to it even after tasting the 
sweet juice of the sugarcane, so also will the soul return to 
karma even after the attainment of knowledge of God. By 
pronouncing Sri Pancaksara 63 the soul becomes the servant 
of God and is always in unison with it. Just as Rahu and 


will not unite with the soul. Siddhiyar says, ‘Even if it does, 
be steadfast in your mediation of the Lord’s feet’. 
(S. S. VIII- 296). 

If the soul rejects all powers and knowledge as mere 
illusion, the Lord, whom none can coeceive, begets in the self 
an unbearable love and through it will enter the soul and give 
it the bhoga of consciousness which is beyond all thought- 
(S. S. VIII. 297). 

Tannai oruvarkku 

Ninaippariyan onrumilan nerpata vantu ulle 
porupparia peranbai aruli atan vazhiye 
pukuntituvan enkumila boghattai purinde-(/Wa) 

62. If the sou l meditates on “Soham ’, the Lord will 
npar non-difFerent from it and the malas will fall off just 
aP hv the snake charmer’s garudadhyana, the poison leaves. 
®f .V for this reason that the old vedas preach meditation of 
11 income that’. (But this is only a bhava to get rid of mala, 

. . (.c the snake charmer does not become the garuda) - 

Is S VIII - 298)- 

- Soham^sa+aham or ‘I and That’. 

3 The requisite for practising Pancaksara is to realise 
elation between the Lord and the soul and that the 
tbs t divine form is implied by that mantra (‘Aranuruvam 
v, nthal amaintamaiyum arintittu — injezhuttai vithippati 
iRgbarikka - S. S. VIII-299). 
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Ketu are not seen in the Sun and Moon, so also the soul 
gets engulfed in the light of God. Just as iron becomes one 
with the fire when it reaches the stage of red-hotness, so also 
the soul will become merged in the Divine light. The 
Siddhanta does not mistake Sshambhavana as an end in itself. 
It is said to be so by other systems of Vedanta. The 
Mahavakyas ‘Aham Brahmasmi’ and ‘Tattvamasi’ are thus 
correctly interpreted in Siddhanta. In mukti the soul is really 

The different stages are atmasuddhi, the differentiation 
of pasu and pasa jnanas from Pati jnana, ssham bhavana, 
utterance of pancaksara and antaryaga and if necessary bhagir- 
yaga — all these are necessary for mukti-sadana. By all these the 
impurity of anava is wiped out just as light enters a mirror 
when the mirror is cleaned — S. S. VIII. 300-302. 

By this sadhana Siva will make the soul like Himself and 
blot out the vestiges of mala in it as fire converts iron to its 
own nature and form and becomes inseparable. 

Anmavin malarati jfianattal 
cintanai ceitu arcchikka Sivan ulatte tsnri 
ti irumbai ceivatupsl Seevan tannai 
bhandanai aruthu tafiakki tannuruva 
parappellam kodu psntu patippan ivanpale 

- S. S. VIII 303. 

The Lord becomes one with the soul and He abides in it 
i.e., ‘Avane tane aki’. 

The Ninth sutra of Sivajnanabodham treats of sadhana 
and the next sutra treats of payan or fruits of tht sadhana. ’ 

The usefulness of Saiva Siddhanta is that it indicates 
sadhana not purely in a theological sense but on a metaphysi- 
cal basis also. Brahman realisation is here not mere 
metaphysical speculation. 

Sarvajnanottara Agama also gives a correct interpretation 
of Sivdham bhavana. 

aham atmay sivshs anyah paramatmati yah mrath 
evan yopasayen mohat no sivatvarp avapunyat 
Sivo nyas tvaham evanyah prthag - bhavani vivarjayat 
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only the servant 64 of God but is in ineffable union with it. 
This concept of mukti is very important, and this distinguishes 
Siddhanta from Vedanta. 


Just as in this state the Lord becomes the indwelling 
spirit of the soul in its human condition, so also the soul 
should become one with Him by perceiving its actions to be 
the actions of the Lord. This is called transforming the 
pasu karanas as pati karanas or Siva karanas 65 . This is the 
stage which Saiva Siddhanta speaks of as the union at the 
feet of God or the tai-talai union. Psychically explained 

yas s'ivas s'ohom eveti hy advayain bhavayet sada. 

— (Siva — ananya — saksatkara — patala 12 - 13) 

(quoted by S. Radhakrishnan in The Brahmasutra, p-75) 

The keynote both in Saiva Siddhanta and in Sivadvaita 
(which are not monistic) is the ananyattva of the soul with 
the Lord when the former discards the pasas by Siva’s grace. 
This is the concept of advaita in Saiva Siddhanta (although it 
refutes the Siva-sama-veda of Sivadvaita). 

64. The idea that the soul is the servant of God even in 
mukti is found in Madhva’s Dvaitism also. 

65. Sri Aurobindo also bears testimony to this 


eXpe ^‘The first true formation (of a liberated soul) takes the 
c fa spiritualisation of our natural activities, a per- 
sh tine influence on them or a direction... The last or 
emergence is the liberated man who has realised the 
k'ff and spirit within him, entered into cosmic consciousness, 
s el ‘ ^ j n to union with the Eternal, and so far as he still 
p aSS ts nfe arid action, acts by the light and energy of the 
ciCC e P w i t hin him working through his human instruments of 
P°' ve . e The largest formulation of this spiritual change and 
n at vvement is a total liberation of soul, mind, heart and 
ach 1 a casting of them all into the sense of the cosmic 
acti^’d the Di v i ne Reality”. - The Life Divine, p. 784-85 
sd f a * tone Press, New York, 1949), (Itslics mine). 

(& T jjere is Rabindranath Tagore’s testimony:- 


4? 


the soul instead of identifying itself with the modes of the 
earth identifies itself with the modes of the spirit and it is 
therefore considered free of its actions and its actions are the 
actions of Hara 66 . In this way, the prarabda karma which 
otherwise will continue interminably completely loses its 
force, the soul assumes the form, the nearness and union 

“The freed soul delights in accepting bonds and does 
not seek to evade any of them for in each does it feel the 
manifestation of an infinite energy-Rabindranath Tagore, 
Sadhana, p.l 19 (Macmillan, .946). 

66. If the soul gives up the thought of “I” and ‘mine’ 
God will hold all acts of the soul as His because He stands 
in union. 

Avan ivanai ninra murai ekanagi 
Haran paniyin ninritavum akalum kurram 
Sivanum ivan ceitiyelam en ceitienrum 
Bhavamagala utanagi ninrukolluvan — S.S.10 (304) 

This, J. M. Nallaswami Pillai explains, is not the 
doctrine of Quietism but very much akin to Christ’s teaching 
‘Thy will be done’-pp 250-252 of Sivajnana Siddhiar (Trf 
1913, Meykandan Press, Madras). 

William James explains this as follows: 

“In the vision of God, says Plotinus, what sees is not 
our reason but something prior and superior to our reason 

• ••He who thus sees does not properly see, does not distinguish 
or imagine two things. He changes, he ceases to be himself 
preserves nothing of himself. Absorbed in God, he makes 
but one with Him like a centre of a circle coinciding with 
another centre - p. 405 of William James’ The Varieties 0 f 
Religious Experience, (Fontana edn). J 

Jnanaprakasar (one of the commentators of Siddhiys r \ 
says that when pasu karnas are removed, there results intuit 
ion of the self, Siva and the elixir of perfect Siva intutio * * 
through Siva karanas consisting of the souls’ Cit-Sakr 
illumined by Siva Sakti as the illuminator — p. 261. f,, 1 
V. A. Devasenapathi, ‘Saiva Siddhantd’ (Madras Univer’ 
sity, I960). r ' 
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with the Lord which are called the Sarupya, Samipya and 
Sayujya. A question might be asked whether the soul still 
in this universe will not be affected by the play of maya by 
whatever actions in which it might still engage itself, because 
the soul cannot remain still like a stone. The answer is that 
the operation of the forces of maya and thesoui s own karma 
do not affect it 67 . Just as a siddha who sits on fire is not 

57^ Siddhiyar gives another example of the poster s 
t.„ e l turning for a time even after the potter has withdrawn 
his hand. The vasanamala of the soul will vanish after a 
time in the jivanmukta. 

Kulalan vinaitavirnta 
cbakkararnum kantittu uzhalumapol 
mangippoi vatanaiyal uzhalvikkum ei}a 
malankalum pin kayamotu mayunanre S. S. X. (oUy) 
Rabindranath Tagore gives yet another fine example of 
he current of a river seeking rest in the great ocean -Saahana 
156 op-cit. . . 

” If the soul does nothing except as God’s will, ignorance 
j karma does not affect it. 

Ulaginil en ceyalellam un vidhiye niye 
ujninrum ceivittum ceikinrai enrum 
nilavuvator ceylenakkinru un ceyale enrum 
ninaivarku vinaikalellam ninkum tane . • • \ ) 

This doctrine of . Ek an 5g i irajam 
T^ntb sutra is a very important on 

^he'eleveShsutra gives the content of Sivabhoga which 

•_ n ne of l° ve ‘ . , . , , B ,he eve see. So also it is the 

/In'VnTonTharmakes the soul see steadfastly at Him in 

unf°^:!,rum kaynukku kattum ulampol 

^-"anbta Hamn kazhal'celumee - S. B. XI. 

“hTis the plenary experience of the soul in advailic 



burnt by it or the horseman 08 although he rides on the fleetest 
animal does not lose his grip, so also the Jivanmukta by 
constant meditation on the Pancaksara gets himself chained 
to the feet of God. He is not affected by the senses and is not 


68. Sivajhana Siddhiyaf states in a masterly way that 
the apprehension of God through jnana is only a sankalpa 
jnana or bhava jnana and the true jflana is what God himself 
gives. This refutes the Ekanmavada concept that the dispelling 
ofavidya alone will give Brahman experience. 

Parajnanattal parattai darisippsr parame 
partiruppar padartangal parar parka 
varujnanam pasajiianam ajfiana vikarpam 

vachiya vachaka jnanam vainthavattin kalakkam 
taru jnanam bhoga jnatru jnana jneyam 
tangiya jnanam sankarpanai jnanamakum 
tirujnanam ivaiyelam katanta Sivajnanam 

atalal jivanmulctar Sivame kantiruppar - S.S.Xl(3ln 
Those who see the Ultimate Being by the ultima/ 
knowledge granted by Him in His grace will see nothin® 
else but Him. Any other kind of knowledge is fir/ 8 
and confused knowledge - varying and differing and n 
forms of ignorance. The knowledge derived by valr* 
and vachchiya (Sastras and hearing) are all vitiated 
Maya. The knowledge of experience as jiiatru ^ 


(Tr) 


and jneya are all sankalpa or conceputal and not r a r a 
sation. The true jnana, the knowledge through p ea 
transcends all these and it is Sivajfiana. Hence the j- race ’ 
mukta even when embodied will see Siva alone v Sn» 
not either the pasas or himself, the pasu. (God a u- a !^ 
in him and nought else). dDl des 


got 


by 


Sivajnanaswami says that knowledge which is 
conditioning the process as jnatru, jnana and jneya istnavat r 
unarvu (not pure consciousness) and not teli unarvu ( 
consciousness). The sine qua non is to lose the es> - Ure 
consciousness (tatbodha) and allow God to abide in the ° 1S ** C 
so that all the actions and consciouseness is God-created So,J l 
the soul remains unaffected in the advaita union. All act ancl 
become God’s. St. Manickavacagar sings — ll °hs 
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affected even by time. Ke becomes the tattvatita. All his tattvas 
are centred in God. Just as darkness has no effect before the 
light of the sun, so also he is inseparable in the presence of 
God. He is not affected by the relationship, who he is, what 
he is, to whom he is and how he is. They all vanish with 
his jnatru, jnana and jneya all becoming one 69 . 

From this stage of pasakshaya the actions of the soul 
become God’s actions and so he is in unforegetful love and 


Ventattakkatu arivoi ni, venta muzhutum taruvsi n! 
venti ennai pani kontai 

venti ni yatu arul ceitai? Yanum atuvg vgntin allal 
ventum parisu onru untennil, atuvum unran viruppame! 

(Tr) Thou knowest what to desire is meet - when we desire 
Thou art He that wholly grants. 

Yet me Thou did not desire, my sincere claim! 

Desiring what didst Thou bestow Thy Grace? 

That and naught else do I desire! 

And if aught else there be that stirs in me desire. 

That too in sooth, is Thy desire! 

Tiruvacagam, (Kuzhaittapattu - 6.) 


69 The soul does not perish. If it does^ it cannot 
hpcome one with God. If it be said that without perishing 
ft becomes one with Him, it cannot be so because it is 
, litv and not oneness. Saiva Siddhanta uses arthapatti 
M eduction) to explain the true nature of the union. Like the salt 
i inf its limitation of form becomes one with water, so the 
° S l after ridding itself of its snava becomes one with God 

and never returns to it. 

The sad-asat nature of the soul helps it to unite indis- 
, ,y w jth the Lord in the freed state. It is anava that 
solus gOU j w hich is a vibhu into anu. 

Tagore calls this uuion as the harmony of two freedoms- 

$adh ana ’ ^ 
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union with God. In this union the soul does not perish, 70 
because if it perishes there will be no union and no anubhava. 
The soul just loses its entity because all its impurities have 
been shed. Just as salt dissolved in water loses its identity so also 
the soul is merged in God. This state is called suddha. In 

70. “The saved souls devote their energies to the 
spiritualisation of the world, to raising it to highest levels. 
They are engaged in the development of the human type into 
the spiritual. To be free is to live in the integral power of spirit 
which does not consist in the repose of a featureless existence, 
indifferent to activity but in the simultaneous possession of 
a transcendent reality and cosmic activity and existence 
without which the cosmos will cease to exist.” 

— S. Radhakrishnan The Brahmasutra, p. 212. 

This is union with the world spirit, sarvamukti. 

Just as the perfect God willingly becomes imperfect by 
His own power for the sake of the freed soul the latter 
continues to do the acts of devotion and love of God for 
the sake of the unredeemed souls. 

Although the freed soul continues to work, it has to 
avoid the unworthy and seek the company of those who love 
God so that its works may not affect it. 

Marappittu tammai malankalin vizhkum 
cirappillatar tantirathu cgrvai arappittu 
pattar inattarai paran unarvil unarum 
meittavarai meva vinai - S. B. 12-2-1. 

The sutra doubtless enjoins the path of service and 
love. Prof. S. S. Suryanarayana Sastri says that this ic 
intelligible 

“ Nor is it there is any unintelligibility in the final 
sutra turning to what is the lowest of paths ; for the p ro . 
cedure is paralleled in the Vedanta Sutras, which, in Sankara’s 
interpretation, treat of the lower Saguna-vidya in the fin a j 
sections - p. 403 of Collected Papers (Madras Universitv 
1961). y ’ 

Prof. Sastri considers that the doctrine that knowledge 
must be combined with karma (or jnana-karma-samuccaya) 


this state the jivanmukta seeks 71 only the company of those 
who are bound in love and worship and regards the temple in 
which God is enshrined as God himself. The jivanmukta 

is peculiar to all systems of Saiva philosophy and parti- 
cularly to the Southern school. He also points out that 
five out of six commentators of Siddhiyar views this as an 
injunction - See p. 406 ibid. 

“ When the spirit of God finds a soul in which He 
can work. He uses that soul for any number of purposes” — 
says Thomas Merton in “ The Seven Storey Mountain” (Signet, 
p. 428). 

So a jeevanmukta has to be in the company of the 
God-loving so that he may fulfil God’s work. This does 
not mean that he deliberately shuns the company of lower 
souls. The power of the jivanmukta, like a light in a dark 
world, is greater than all the preachers and reformers in the 

world. 

“The contemplative life directly and immediately 
occupies itself with the love of God, than which there is no 
act more perfect or more meritorious Thomas Merton, 
496 op cit. 

“ According to Saint Bernard of Cleivaux it is the 
comparatively weak soul that arrives at contemplation but 
does not overflow with a love that must communicate what 

t knows of God to other men the peak of the 

rnystid life is a marriage of the soul with God which gives 
^uq saints a miraculous power, a smooth and tireless energy 
•n working for God and for souls, which bears fruits in the 
anctity of thousands and changes the course of religions and 
even secular history - p. 497 ibid. 

71 . Saiva Siddhanta seems to value jivanmuktas only 
saints who will change the world. As Thomas Merton 
aS vS ' No man goes to heaven all by himself alone’ - (p. 407 

Saiva Siddhanta seems to be the only philosopoy that 
a cbes love 9 od as the highest metaphysical truth. It is 

te taphysicahy impossible for a jivanmukta to be selfish 
!» as it 1S metaphysically impossible for God to be selfish 
Krause the existence of everything depends upon His gift, 
Spends on His unselfishness. 
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understands that God who gives all to understand Him, gives 
his form to his bhaktas who desire to know him, makes them 
know Himself and gets them in His own self. Thus God is 
visible to devotees like butter in the curd, while he is butter 
in milk in the case of the beings still entangled in pasa or 
impurities. The jivanmukta is in complete advaitic relation- 
ship and seeks the society of jnanis who excite the love of 
God. Lesser souls who seek such union with God 
is benefited by the jivanmukta ’s presence in this world. 
He therefore continues his external form of worship and 
devotion in temples and shrines till the time of paramukti 
when he casts off his body and is not reborn again as his 
anava mala has been extinguished. This last concept of 

“The life of the soul is not knowledge, it is love, since 
love is the act of the supreme faculty, the will by which 
man is formally united to the final end of all his strivings - 
by which man becomes one with God” - Thomas Merton 
op cit . p. 231. 

’* People have no idea what one saint can do ; for 
sanctity is stronger than the whole of hell. The saints are 
full of Chirst in the plentitude of His kingly and Divine 
Power, and they are conscious of it, and they give themselves 
to Him, that He may exercise His power through their 
smallest and seemingly most insignificant acts, for the salva- 
tion of the world ” - Thomas Merton p. 281 op cit. 

“Neither mediation nor knowledge will maintain the 
jivanmukta state. “ And when it leads to no movement of 
the will towards God no efficacious love of Him, it is sterile 
and dead, this mediation could even accidentally become 
under certain circumstances a kind of sin - at least an 
imperfection” - Thomas Merton, p. 291 op. cit. 

It is for this reason that Saiva Siddhanta regards 
ayara anbu (unceasing love) as the highest jfiana nishtai 
The lives of Saiva saints bear witness to this. 
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Siddhanta of the influence of jivanmukta 72 on other souls 
marks it out pre-eminently as a philosophy of religion, as 
mere metaphysical speculation has no merit either to the 
souls or the path of progress or for other souls who have to 
be uplifted. In this sense Siddhanta is par excellence a 
system of philosophy of religion 72 . It completely explains the 
most important problems of philosophy as well as shows the 
path for salvation. Hence it is called the end of ends. 


The quest of philosophy 73 is stated to be the eternal 
truth in God unknown. “When men seek their God by way of 
knowledge, at the end of the quest they have only formed a 
conception but they do not meet Him, and lose their 
identity- Men seek God by way of intuition but at the end 
they have not found him. They have only a form. It has 
n o tangible presence and cannot satisfy. Men seek 
God by way of conduct. But they only find a 
laW-g* ver or a moral governor 74 . God is still a hidden 


72- S. Radhakrishnan stresses the 


j. Lvw«m*auouuaii iuv importance of 

bilosophy of religion at the present time as follows 

“ Unfortunately philosophy today is detached and 
ialised and is not aware of the peril to the human spirit. 
sp eC es n0 t seem to realise its responsibility for the time in 

It . h it is set The contemporary situation is a 

Wbic tQ t he philosopher of religion ” — The Brahma 
cb a (George Allen and Unwin), p. 10. 

73 Vide William Temple, The Religious Experience 


jah* eS 


Clark & Co., London, 1958. 


A God who always works by law is not easily 
• giiishable from one who never works at all. A non- 
disti°£ i n g ornamental deity cannot remain for long a vital 
fu aCt !< __ S. Radhakrishnan, An Idealist View of life (George 


fo fCe xl Unwin), p.15 
AH 611 
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God. If we begin without God and try to find one, we shall 
at best reach a vague pantheism. Personal intercourse with 
God, for which in strict logic there is no room, will become 
difficult. Even if we have some religious experience we will 
not recognise what it is. We will suppose we have existed 
without God and also ended without Him when as a matter 
of fact we have been with Him all along. Philosophy must 
therefore have both a greatness and authority and in religious 
experience we can find intellectual support in the reflection 
of our very existence which no other hypothesis available to 
us have any hope of doing” 73 . 

Philosophy is not wisdom of the world but a recognition 
of the non-world, not a recognition of what is eternal, but 
what is God and what flows from His nature. Hence philo- 
sophy explicates itself only when it explicates religions 76 . 


“ It is clear that the sense of the One is just realised 
in mind before it is conceptually determined- p. 135 ibid* 

“ What is this but to say that religion in her fullest 
exercise of function, is not a mere illumination of facts 
already elsewhere given, not a mere passion, like love, which 
views things in a rosier light. But it is something more, 
namely a postulator of new facts as well” - William James, 
Varieties of Religious Experience, p. 492. 

75. “ All truths, even those which seem to be in con- 
flict have their validity, but they need a reconciliation i n 
some largest Truth which takes them into itself ; all philoso- 
phies have their value - if for nothing else, then because thev 
see the self and the universe from a point of view of the 
spirit’s experience of the manysided manifestation and i n 
doing so, shed light or something that has to be known in 
the infinite - Sri Aurobindo, Life Divine . p. 421. 

76. In Saiva Siddhanta religion and philosophy coincid 

in their quest and fulfilment. e 
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Thus religion and philosophy must coincide. “Religion in its 
true sense implies a faith and devotion to the Absolute Being, 
also implies relationship between the worshipping 
and the Absolute God. It implies further 

the subject 

A nbiect. When there is no distinction there will 
reli°i°n- Where there is no unity but only jlistmct ion. 


It 

object 

the unmistakable end of unity between 

When there is no distinction there will be no 

reli- 

‘""'"must be impossible and useless. Religion involves 
gI • The Absolute Being does not act by the 

can man 


nmething else. 

P rt manifestation of his Absolute Essence, nor 

lf xh him by his immediate vision. If we ( ' a ^ e awa y 1 e 
kn°w e77 Qf reve i ation that is t he result of the realisation 

f P "any worshipping subjects of the same Absolute, the 

b , y which separates man from the Absolute Being would 

° h3S ihridgeable”. The philosophy of Saiva Stddhanta there- 

be “i, based both on the scriptures and the testimony of 
fore is ua 

s ait* ts * 

o„ivism date scolithic from the Chalcolitkic age, an per- 
! t Ul earlier, and it has been in existence throughout India 
beyond its frontiers and it is stilla Wng religion today. 

“Religion is in essence, experience of °r bvmg con- 
Vth ultimate reality. It is not a subjective phenomenon, 
tact^e cultivation of Ore inner life but the apprehension 
po t °\ at hing that stands over against the individual. te 
of uf known not as the conclusion of an ^gumen u t 
rea^the certainty of a thing experienced ^ 


vvi th ■'gpirit in Man ’ in Conttmpori 
‘ Tb e ^.llen and Unwin, London, 
(<3 S p^an and A. J. Muirhead - p. 492. 


Man - in “ Conumporary^ 


“ Id < he Mohenjo-daro excavations »e have a 
tte in the form of Siva seated on a bulU s d 

sta tu ®.^ a ls. This is perhaps Siva as Pasu-pati S. Radha- 
py. a ^ na n, The Brahmasutra, ” p. 67 . 
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accepts the authority of Vedas but derives its main force from 
Saiva Agamas 79 . It believes that both the Veda and the Agama 
to be from the mouth of God". The Suprabeda agama says that 
Siddhanta is the essence of the Vedas and Makuda Agama 81 
speaks of Siddhanta as containing the essential teachings 
of the Vedas. The Tirumantiram 82 of Thirumular declares 
both the Vedas aud Agamas as Divinely inspired. 4gamas 
were believed to have existed in many languages. It is the 
crystallised knowledge of the Vedas. It is believed that the 
Agamas found their birth in the Mahendra mountains and 
that they were lost in a great deluge. The distinguishing 
featuies of the Agamas are that apart from the philosophic 
concepts about the Absolute Reality and the world, the 
Agamas teach of the forms of worship which are symbolic of 
the mystic truth. The most important aspects of the 


79. “ The Saiva Siddhanta system, which claims to 

h? S6 w the A § amas ’ purports to expound the teaching of 

Ho/' It r rdateS itSelf to the theistic tendencief of 
Upamshads. It is developed in the thirteenth centurv h! 

P?67 k /6W adeVa and h ' S PUPHS ’ Arulnandiand UmapatU 


80. Siddhanta Veda saratvat - Suprabliedagama. 
81- Vedantartham idam jnanarn Siddhantam. 
paranam subham - Makutagama . 


are ZL 

more advanced sou,s who do no, see any IS beTwet & 


Vedamodagamam meyyam iraivanul 
othum sirappum pothuvurn enrullana 
nathanurai avai nadilirandantam 
bhedamadenbar periyorkku abhedame- Tirumantiram 

(2.397) 


i 
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Agamas 83 are a clear enunciation of the three philosophic 
categories namely, Pati, Pasu and Pasa about which the 
various Upanishads had conflicting views which gave rise to 
different interpretations of them and of the Brahmasutras. 
The Saiva Dharsana therefore stands apart from the other 
systems of conflicting philosophy, and it stands on the base 
of the Agamaic teachings. The age of the Agamas has been 
variously estimated at different dates. The date of Tiru- 
uiantiram is said to be the 4th Century A. D. This 

Tamil work uses for the first time the nomenclature of Saiva 
Siddhanta for this philosophy. Till the Eighth Century 
guddhism and Jainism were in the ascendant and constituted 
challenge to the Vedic religion. Saivism stood apart from 
t k o3 e disputations or about the Vedic ritualism. It got its 
in sustenance from the lives of many saints 84 and their 
^pvotional utterances, and held them up as the true inter- 
relation of the philosophic predicament and enshrined 
^ ir utterances as the canons of its religion and philosophy 
gashyas of Srikanta, Sankara, Ramanuja and Madhva 
existed in the 7th to 11th Centuries were the high 
termark of philosophic enquiries but still there was no 
W cc0 rd between them on fundamental concepts and belief of 

83. Sivajnana Munivar explains that the merit of the 
„ ma 's is that they deal with the lakshana of souls in mukti 
Ag ?J and that Sivajnanabodham explains their essence with- 
^coVadiction. 

n Atu kettsrkku ella Agamapporulgalum marukslinri 
•Ijmgum - PP* 15-16 of Sivajnanapadiyam (Samajam Edn, 

1936 ) 

04 , Ramanuja also bases his exposition of his Visistad- 
on the experiences and utterances of the Alwars, the 
va lta Vaisnavism. 


saints 
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God although they provided great scope for intellectuals to find 
out the real meaning of the great Mahavakyas. The common 
people were left bewildering. They were not assured that 
the religious practices 85 which they were enjoined to observe 
was nothing more than a credulous belief in God and His 
powers. Although Sri Sankara adopted many of the philo- 
sophic concepts of Buddhism, the wave of the influence of 
these unorthodox religions were sweeping the country and 
many rulers in the land had forsaken their faith and embraced 
Buddhism and Jainism. Saint Sambandar, Saint Appar 
Saint Sundarar and Saint Manickavacagar 86 were the giants 
who re-established the true faith in the land. They did not 
seek to do this by mere interpretations of the texts, Vedic 
or Upanishadic, but exposed the true doctrines with a fresh- 
ness and clarity in their soul-stirring hymns which are today 
still the embodiment of the greatest truths of Saivism. 
The three great Systems namely Advaita, Dvaita and 
Visishtadvaita have been systematically formed. There were 
not wanting later metaphysicians who continued to write 
interpretations differing in many respects from these three 


85. Rev. H. R. Hoisington,_the first translator of Siva- 
jnanabodham rightly called the Agamanta as belonging to 
the philosophic period of Hinduism. - the period between the 
vedic and puranic eras. J. M. Nallaswami Pillai also pointed 
out that the Aganns brought into use the worship of the 
Linga without the sacrificial worship of the Vedic age. 

86. Saint Sambandar and St. Appar were contem- 
poraries and belonged to the eighth century. St. Sundarar 
belonged to the tenth century. The date of St. Manicka- 
vasagar is still undecided. He is considered to be earlier to 
the first two by some and as belonging to the tenth century 
by others. 
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great Acharyas. 87a Saivism which stood apart 87 from these 
arguments had all the time maintained its state of continuity 
of thought which was channelised and embodied in the 13th 
Century as the 12 canons of Saivsim 87b or what is called the. 


87 b . St. Nambiandar Nambi, spoken of as the Vyasa of 
Tamil Vedas, arranged the scriptures into 12 canonical books. 
The 12 Tirumarais are - 

1-7. - The Thevarams of St. Sambandar, St. Appar 

and St. Sundarar. 

8. - Tiruvacagam and Tirukkovaiyar of St. 

Manickavacagar. 

9. - Tiruvisaippa and Tiruppallandu. 

10. - Tirumantiram of St. Thirumular. 

11 . - Collection of various works. 

12. - Periyapuranam of Sekkilar. 


87 a . This confusion is exemplified in the swing from 
, a j ta of Sankara to Dwaita of Madhwa in the course of 
philosophical history and subsequent schools of bhedabeda. 

“ If we lost all records relating to Indian history from 
5+h to the 13th century A. D. and were left only with the 
the 3 nia j n varieties of Vedanta, any advaitin reconstituting 
three - er development would, it has been said, place 
the rihwa’s first, Ramanuja’s next and Sankara’s last ; extreme 
M acl ,j snl would appear to be the next stage ; last would 
P lura tbe realisation of pure identity as the absolute truth. 
c ° m Ltual course of history has tended in just the reverse 
Th e a jon ... ...and though Madhwa battled heroically con- 
d .° vie the advaitin to eternal damnation, advaita still flou- 
sig nl c ’ d flaunts its banner says Prof. S. S. Suryanara- 
risb eS Sastr i, Collected Papers (Madras University, 1961), 

£f 154 ' 55 ' 

gaiva Siddhanta alone consistently kept the course 
., sophic progress rationally from the time of Ved- 
of P bl ‘ down to the latest date. 
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s Panniru Thirumurai ” S8 . Saivism held that the great Truth 
was communicated to this world by Siva himself to Nandi- 
keswara and through him to Sanarthana, Sanathkumara etc. 
who passed it on to Paranjothi. These succession of 
teachers are called the ahachantana or the esoteric teachers 
and Siva through His grace chose Sri Meikantadeva 89 to 
be initiated into these truths by Divine inspiration. Sri 
Meikantadeva codified the philosophy of Saivism in twelve 
brief sutras of forty lines which are the quintessence of the 
Vedas, Agamas, Upanisads and Bashyas. These lectures 
are based on the system codified by Sri Meikantadeva 


88. Meikantadeva who systematised the Saiva Siddhan 
ia did not refer to the Prastana-traya over which Sankara, 
Ramanuja and Madhwa built their systems according to their 
various interpretations. In fact in a prologue to his Siva- 
jnanabotham he hints that others fhe has not mentioned any 
names at all) who had not agreed among themselves, could 
have no valid criticism of his system. 

‘Tammai unarar unarar utankiyantu 

tammir punaramai kelam puram. 

- Avai-atakkam to Sivajnanabodham. 

It is clear that Meikantadeva did not want to enter into 
futile polemics but states, or rather restates, the system with 
perfect clarity, as it came to him in an unbroken tradition. 
He does not even refer to the 12 Tamil Tirumarais. He is 
absolutely impersonal. 

89. Arulnandi Sivacarya, author of Sivagnana Sidd-b- 
aiyar, says : 

Munnal iraivap arul nanditanakku iyamba Nandi kotbi- 
larut - Sanarkumararukku koora kuvalayathin avvazhi em 
gurunathan kondu teetagala emakkalitha jnana nool 

- Siddhiyar , Parapakkam, Payiram 10. 


THE MEANING OF ADVAITA IN SAIVA 
SIDDHANTA AND DASAKARYA 


I 


REFUTATION OF MAYAVADA 1 


the maha- 
completely 
In parti- 
of advaita 


Saiva Siddhanta refutes Mayavada or Enakamavada 
on fundamental grounds and not solely on the concept of 
the soul in union with God. It does not refute 
vakvas of the Vedas but its interpretation is^ 
different and it claims it to be the correct one“ 
cular, attention must be drawn to the meaning 


We have taken here for discussion the refutation of 
, .avadaonly as it is the most important to be reckoned. 
Mayavada o y thg translation of the Parapaksa by 

1 an ? Sallaswami Pillai in his Sivajnana Siddhiyar (Meykan- 
da SVe». Madras, 1913). 

, The refutation of other systems is briefly referred to 
lines by Meikantadeva in his prologue to Sivajnana- 
in two J. Arulnandi Sivacarya who wrote his commentary 
b °dham nabodham and was knoW n as Sakala-agama- 
° n bivaj - v e S an elaborate and well reasoned refutation of 
pandita & in the par apaksa part of his celebrated Siva- 
other The systems dealt with are : 

i o ana 

J /i\ Lokayata (2) Sautrantika (3) Yogacara (4) Madh- 
.j- » 15) Vaibasika (6) Nigandavada (7j Ajivika (8) Bhatta- 
yanaiK ^ prabhakara (id) Sabdabrahmavada (11) Panca- 
ca f y a ^ 

fa efutation states both the doctrine and its unacceptability 
T^e r ^ ase ^ mata and rnarutalai). A study of this Para- 
in ea ^ gives an excellent understanding of comparative 
P bilo s °P hy of alraost a11 the important Indian systems. 
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which it holds does not connote ekam-. It depends for this 

interpretation not only on an ontological view but also on 
orammar and dialectics. Its criticism of the concept of 
union by Soham bhavana is forthright and it is likened to a 

barren crow picking up a piece of stone as flesh to feed its 

young ones to satisfy their hunger. 


Siddhanta does not hold that the Vedas say that 
besides God there is naught else because the Vedas also 
speak of jnatrujnana and jneya which would be contra- 


T have not been able - or rather, I have not 
ottpmDted to locate the exact texts embodying the maya- 
Ss arguments. But it is unnecessary, as most of the 
analogies cited are well-known and commonly used in such 
writings. 


Bhaskara (1000 A. D.) was the earliest who in his 
-nmentary on the Brahma Sutras criticises the mayavada 
rcankara. Sripati' (1400 A. D.) was another powerful 
critic of mayavada. Madhva (1238 A. D.) was the author 
of Mayavada Kandana. 

2 Madhva also takes the same line in regard to the 
true connotation of ekam. “When the upanishad says 
th-t when one is known all is known, the meaning is that the 
1 beet of knowledge is one> or that one alone is the cause. 
Tt does not mean that the other things are false. Were it 
o the knowledge of all false things would be derived from 
the knowledge of truth. The scriptures do not declare the 
falsity of the world” - S. Radhakrishnan. The Brahma 
Sutra, p. 63. 


Ramanuja’s interpretation is also different from that of 
irryavadins. “ The text ‘That thou art’ is interpreted by 
him as expressing oneness without losing the distinctive 
characters denoted by the two words That and Thou ”, 
— p. 55 ibid. 
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dictory to the concept of a single padarta 3 . Such a contra- 
diction would be fatal to the very authority of the Vedas 
which all orthodox systems accept. Siddhanta upholds the 
monotheistic view but does not accept the monistic view of 
the Vedas. The concept of ahambrahma-jnana would also 
be inconsistent with the concept of Tattvamasi 4 . Further, 
if the soul is not postulated as an intelligent entity, separate 
from God, “ anubhuti ” or ‘ ananda’ would be meaningless 
and purposeless. 

The mayavadin’s analogy of the One Brahman 
being reflected in souls as one sun shining in many pots of 
water is defective, because God is formless or unextended 
and He cannot be conceived of being united with embodied 
souls to produce any reflection. No reflection will be 


3. The idealist’s argument would be that the expe- 
rience of the known would sublate the experience of the 
knower and that it is the sublating experience that consti- 
tutes the truth and from that point of view the sublated ex- 
perience is an error. However, it is the subject in the 
knowledge situation that plays the more important role. In 
all his experience it is the real that is revealed. For an 
interesting discussion of the question see A. G. Javadeka’s 
Axionoetics, (Allied Publishers, 1963) - pp. 106- 107. 

4. Prof. S.S. Suryanarayana Sastri says, “When San- 
kara stresses the indubitable certitude of the self, he means 
n ot an experient or subject, but experience itself ”. He goes 
on to say, ‘‘ But even Brahman realisation falls short of 
Brahman, since it is a mental act of psychosis relating to 
Brahman it is knowledge of Brahman, not the knowledge 
that is Brahman ;unlike lower psychosis however this does 
require something other than itself for its removal ; after 
it has destroyed lower forms. It destroys itself” - S. S. S. 
Sastri, Life and Teachings of Sankaracharya (G. A. Nate- 
san & Co Madras > *943) - pp. 66 and 114 & 115. 
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possible if there is no second entity. Even assuming that 
such a reflection is possible, is it not necessary that there 
should be a second intelligent entity to see the reflection 
and profit by it ? This is a very clinching argument. 

Even mayavada cannot deny that the jivatma dwelling 
in a body cannot understand or perceive anything except in 
conjunction with the internal and external senses and yet its 
assertion that the One Being reflected in the jivatma perceives 
by itself is like asserting the existence of hare’s horns. In 
any event the question arises for whom is the Brahma 
jnana ? If it is for the Brahman, it is meaningless. 
Siddhanta holds that the entitative difference between 
Brahman and the soul is at the root of the matter. Other- 
wise the concept of jnatru, jnana and jneya will be without 
significance. Jnatru or the Knower is the soul. Jnana is 
the cit-sakti of God whereby the soul knows. Jngya, the 
known, is God. Identification with Brahman implies per- 
ception, knowledge and enjoyment. Unless the soul is 
different, such perception or knowledge is impossible. 


In the Siddhanta view, the usual analogy of God being 
reflected in many pots of water only confirms its postulate 
of three padarthas. If the sun is taken as God, God's 
presence in jivatma as the reflection in the water, and the pot 
as maya or karma, then the analogy conforms to the Sid- 
dhanta view. Even scientifically speaking God’s reflection is 
not in the water but in the perceiver’s eye without whom 
no perception is possible. If the soul is not a separate 
intellectual entity, in the bound state, God would be asat to 
it as the bonds are asat. 
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If it is avidya that makes the soul which is a ‘vibhu’ into 
an c anu\ What is it that is affected by the avidya? It 
cannot be God and so the Siddhanta view that it is the soul, 
becomes obvious. If the soul is not postulated, the bhanda 
has to be attributed to the Brahman. If the bonds them- 
selves are considered unreal, the idea of seeking liberation 
through sadhanas and the idea of moksa itself would become 
absolutely meaningless. The Siddhanta view of the reality of 
the pasas 5 is thus substantiated. 


The Siddhanta refutes the concept of the unity of the 
ruby and its brilliance usually advanced to support the con- 
cept that none exists besides the Brahman because the ruby 
an d its brilliance are related as guni and guna, while the 
mayavadin denies the attributes of iccha, jnana and kriya to 
Brahman. If the world is likened to a straw sticking out 


5 A recent writer, A. G. Javadekar, also regards that 
. •- pot quite correct to consider Brahman as anirvacaniya 
1 r ineffable- He says, “ It is not usual to regard Brahman 

0 ineffable, though if we read between the lines the general 
a= j 0 f Vednnta is towards ineffabilism regarding Brahman 

, jhe disinclination towards a straight acceptance oi 
fne ineffablist position regarding Brahman is owing to the 

1 u. nlutely opposite nature of Brahman and Maya. While 
a ^ s rp lS undecidability regarding the nature of Maya owing to 
tb rma rently double character of being real and unreal, Brah- 
ltS is decidedly real. Hence it is deemed proper to restrict 
^ an ter n 3 ineffabilism to maya alone. 


o u t there is no harm in regarding Brahman as ineffable 
■*: different meaning. The ineffabilism of Brahman is 
with a lo „ ical picture 0 f definite logic depending upon the 
the . ca i position of non-dual absolutism.”— A. G. Java- 
m etapay - Ax - wnet i cs , Valuational Theory of Knowledge, 
de jfed publishers) 1963-p, 115. 
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of an ant-hill which is fancied to be a snake, then the per- 
ceiver is under a delusion and the question will arise which 
is the padartha that can become subject to such delusion. 
Evidently it cannot be Brahman. One cannot be mistaken 
for the other unless both are real and even if it is not, there 
must be a seer for this pramgya. If the pramatha is Brahman 
itself, then is it subject to such delusion ? This kind of 
‘doctrine’ therefore only leads to deluded knowledge and is 
therefore not acceptable. 

The mayavadin speaks of the world as attirvacaniya 6 . 
This cannot be, because the world cannot be conceived of 
existing as well as non-existing. 7 If it has an origin it must 

6. “ Later Advaitins consider avidya to be real but is 

not determinable as either sat or asat because it is both 
avanta (suppressing the real) and vikshepa (projecting what 
is not real). Because it is not determinable, it is called m§ya. 
The content of error, what is known delusively is thus 
anirvacaniya, not determinable as solely real or solely unreal. 
What about the error itself as distinct from its form 
or content? Why should there be error at all? We can give 
no answer except ascribe it to maya and that it is to explain 
one inexplicable in terms of another Whatever explana- 

tion we may attempt of error, none can ultimately satisfy. 
Of error we can only say that it exists ; but in the very 
awareness of its existence, we pass beyond it to the Real that 
is above relations ” - S. S. S. Sastri, Life and Teachings of 
Sankaracharya , (G. A. Natesan & Co. Madras, 1943), 
pp. 74-75. 

7. Sivajfiahaswami proves the untenability of both 
anirvacaniya and vivartavada. He says that anirvacaniya has 
no validity in logic and the vivarta contradicts perception- 
Sivajnana Padiyam, pp. l~5-76. 

Sivajrianaswami also refutes the standpoint of those who 
speak of the following as the first cause (1) Sunya, (2) Parama- 
anu, (3) Prakriti, (4) Brahmam, and (5) Maya (called anir- 
vacaniya) 
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exist but if it does not exist, why not say categorically so ? 
The Saiva Siddhanta view of the world * * 8 * * * * * * as being subject to 
the changes of origin, existence and dissolution is therefore 
the only valid view. 


The ma.ya.vada view that although God and the world 
bear resemblance, they are difierent like shell and silver is 

For a full refutation of mayavada - see Sivajnana 

Padiyam, pp 175-76. 


8. Even if the world be an illusion, the maker of the 
illusion is not the individual subject but the divine Lord. Cf. 
‘Mayain tu prakritin vidhi, mayinamtu maheswaram’ ( Svetas - 
war a Upanishad IV . 10). 


“The idea of the created world is not our dream but is 
put into our heads by the Divine Being - S. Radhakrishnan., 
The Brahmasutra, p. 138. 


For an interesting discussion of the concept of maya 
see Ruth Reyna’s The Concept of Maya, From the Vedas to 
, 20th century (Asia Publishing House, London, 1962). 
Unfortunately she does not deal with the Saiva Siddhanta 
7- w although she discusses the view of Sri Aurobindo and 

c Radhakrishnan besides the concepts of the Upanisads, 
Rddhism, Gaudapada, the Sankhya and Ramanuja. She 
says in one place:- 

« j n dian philosophers, for the most part, defined the 

. nce if not the reality of the empirical world and find its 
e • in the Absolute, the source of its many permutations. 
bas lS t from the view point of the \bsolute Being, pheno- 
B ut at L ay very well be unreal. This doctrine is not pecu- 
inena dian thought ; it is universally common to all meta- 
liar l ? an underlying conviction of representative religious 
P b j nbilosophical thinkers. In Indian metaphysics the 
and P oal rea iity and the multiple appearance of (he world, 

pb en ueS tionabIe realites and its impermanance, is denoted 
its lively by the word ‘maya’ - p. 4 ibid. 

1 


A 


69 


fallacious says Siddhanta because the world cannot be real 
only when we mistake it for God and unreal otherwise." 
Factually the world is unchangeable inspite of its changes. 
The world is therefore both real in vyavahara and in 
paramsrtha. 

The mayavada argument that the false world arises out 
of Brahman 9 10 as the threads coming out of a spider is not 
correct. Could it be that the Changeless Intelligence which 


9. Sivajnana Swami declares that the world does not 
exist for its own sake because it is inert, nor does the Lord 
need the world, nor need He engage in fruitless activity. 
He concludes that the world is with reference to the Karma 
of countless souls. This also is proved by pariceda nyaya. Cf. 

Nannatu ingu evarkkum Haran vilayatte ennin 
jnana uruvsn payanai natatu puriyan 

Ennatu n! uraittai, paricedattale 

ennil uyir iruvinayal irai purivanenne 
— Sivagra Yogins Sivaneriprakasam 44. (Ed). S. Ana- 
varata Vinayakam Pillai (Madras University 1936)- p. 59. 

There is also plurality of souls. Cf. 

Atalinal ulakinukkum Sivanukkum vgrai 
anekam uyirulatenre anumanattalum 
Othiyidum agamathinalum uyir siddham- 
Sivagra Yogin’s Sivaneriprakasam - 45, (p. 54 op. cit) 

As the Samkhya Karika also says, this is clearly inferred 
from the facts of the distributive incidence of birth and 
death, endowment of different bodies and instruments of 
senses and differences of action. 

10. “ Philosophers have known for centuries that our 
senses are no reliable testimony to the existence of the out- 
side world. That has been known not only since the seven- 
teenth and eighteenth century men, but as far back as the 
Greeks. There was absolutely no reason to infer the exis- 
tence of external reality from any evidence brought to us by 
our senses. It is all subjective. The outer world may not 
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is Brahman becomes changed and formed into the visible 
world which is liable to dissolution. Ther mayavadin might 
answer that the spider is not caught in its own web. The 
answer is, may be ; but the acit world cannot emanate from 
cit. In any case the web cannot be said to be non-existent. 
Maya is therefore real but only liable to change. 

The mayavadin accepts that God manifests Himself in 
everything. If so, why does He not manifest himself when 
the body undergoes various avastas ? If the answer is that 
it is because the manas and other karanas are not active, 
then God is reduced to the position of becoming non- 
intelligent at times. The familiar analogy of God being 
likened to akas in different pots does not prove the un- 
reality of the world or the conditioned soul. 

Mayavada speaks of the souls as beads strung on one 
string. It is no doubt correct to compare the string as the 
on e unchangeable Brahman but it cuts at the root of abedha 
ns the beads change and are different. 

Mayavada says that Brahman is unaffeeted by the 
leasures and pains of the jiva and that they are only a 
bhavana of the jiva. If that is so, it is difficult to state that 
the jiva * s t * ie Supreme Being as jiva has attachments, no 
njatter even if you call it as bhavana. 



there at all. And yet, as matter of fact, the only human 
• n <rs who do not assume the existence of the outer world 
k el Reality are in the lunatic asylums ” - A. N. Whitehead 
aS the Dialogues of Alfred North Whitehead, (Ed) Lucien 
price, (Mentor Books, 1956)- p. 173. 
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MayaVada argues that it is not the Atman but the an- 
dhakaranas that undergo the avastas. If that is so, what ex- 
actly is the relation of God with the avastas ? This clearly 
proves that souls are separate entities. 

MayaVada says that the soul in ignorance attains 
knowledge by perceiving itself to be Brahman and becomes 
the only Sat. This reduces the the Brahman to the posi- 
tion of being impure also at times. 

MayaVada ascribes impurity only to the soul which is a 
reflection of the Brahman and its first cause. This results 
in imparting impurity to Brahman also. 

The concept of abedha results in the self enjoying in the 
self and the self not perceiving the enjoyer. This reduces to 
the position of the enjoyer himself being non-existent. If 
it is said that moksha is merely removal of ignorance, even 
then sentience will be present. If the sentience is derived 
then Brahman itself becomes all Maya. 

These are the arguments found in the parapaksha 
of Sivajnana Siddhiyar. 11 They are largely logical and 
dialectical arguments, but some of them are clinching and 
cannot be brushed aside. In faet they highlight some of the 
problems of philosophy on which the debate will continue 
for ever. In any case the logical position of Siddhanta 12 


11. Sivajnana Siddhiyar - Parapaksa, verses 220-252. 

12. The Siddhanta concept of maya is completely 
different from that of other systems and notably that of 
Advaita. It does not accept the Madhyamika’s doctrine of 
the void or dependent origination, the Carvaka doctrine of 
the four elements, the Nyaya-vaisesika doctrine of prima 


. 
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appears to be less assailable than MayaVada and it reconciles 
the unresolved conflicts in the other systems. 


atoms, the Sankhya doctrine of matter of three gunas and 
the MayaVada doctrine of the indeterminable. 

Ramanuja describes maya as “ a screen that hides the 
true nature of the Lord (Saguna Brahman) but denies that 
there is anything illusionistic about it. 

As regards the difference between the views of Gaudapada 
and Sankara- “ Fundamentally there is little difference 
between the philosophical views of Gaudapada and those of 
Sankara. Both are Advaitins (non-dualists) and both posit 
the non-reality of the world. But in a comparative analysis 
it would have to be said that they draw their premises from 
opposite standpoints. Gaudapada in writing his philosophy 
from the standpoint of Brahman declares the world to be 
non-existent ; whereas Sankara viewing the phenomenal 
from the standpoint of maya sees it to be real (existent) as 
long as it is cognized by the individual atma and until the 
individual’s realisation of Brahman negates it as real. Gau- 
dapada believes he has proven non-relationship between 
appearance and reality and that there is no possibility of 
appearance being either real or existent. But Sankara does 
n0 t attempt to prove the existence of maya (this he 
accepts); his aim is to prove the reality of Brahman ”. 

Ruth Reyna, The Concept of Maya From the Vedas to 
the 20th Century, (Asia Publishing House, London, 1962), 
pp. 14— 15- 

For the interpretation of maya by Sri Aurobindo and 
g Radhakrishnan, see Ruth Reyna’s book quoted above. 
Both depart from the traditional Advaita view of illusion. 
a urobindo’s view comes nearer to the Saiva Siddhanta view 
of maVa as both a liberating and concealing force - the power 
of the Supreme Being to give itself phenomenol expression, 
a n involution of spirit into matter by His sakti. Aurobindo’s 
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lower and higher mayas are a parallel, though different, 
interpretation of Asuddha and Sudhssuddha mayas of 
Siddhanta. 

Siddhanta considers maya (unlike anava) as a source 
of partial iliuraination. Umapati Sivacarya compares it 
to a lamp serving the soul in darkness till the dawn of 
Sivajnana. (ft can help till the night of karma lasts). 

Vitivamalavum vilakkanaya mayai 

vitivati lcanmattu vantu — Tiruvarutpayan 3-10 

Without the operation of maya, which could be used 
both for our salvation as well as for the enjoyment of the 
senses, the bonds of anava and karma cannot begot rid of. cf 
Mayakkidum maya karyam ilaiyel 
vaj vinai nugartchiyum illai 
luyakkum avvinaiyin kazhivum angu eitatu 
tollaiya cuzhnta anavathin 
muyakkum matrozhital aritariakum 
miituyir mayai kariyathin 
iyakkuralanri iruvinai ittatua 

ivaiyanri avaiyum eitaval — 

Kacchiappa Munivar’s Thanigai Puranam (Nandi upadesa 
patalam 110). 

Maya is an energy of the Divine Being. All the 

world is potentially contained (miti) in it at a mundane 
destruction, and again at creation it comes (yati) into 
manifestation; hence the derivation of the name maya. 

This has been said in the Srimat Sarvabhaya 
“The effects, as a form of Divine energy, are 
absorbed therein at a mundane destruction. 

‘ And again at a renovation it is manifested anew 
in the forms of effects as Kala etc 9 \- 

— E. B. Cowell and A. E. Gough (Tr). Sarva Darsana 
Sangraha (Chowkambika Sanskrit Series, Varanasi) p. 127. 

As regards the concept of maya of Gaudapada and 
Sankara, Ruth Reyna says - 

‘ Fundamentally there is little difference between the 
Philosophical views of Gaudapada and those of Sankara. 
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Both are Advaitins (nondualists) and both posit the non- 
reality of the world. But in a comparative analysis it would 
have to be said that they draw their premises from opposite 
standpoints. Gaudapada in writing his philosophy from 
the standpoint of Brahman declares the world to be non- 
existent; whereas Sankara viewing the phenomenal from 
the standpoint of mays sees it to be real (existent) as long as 
it is cognised as such by the individual atman and until the 
individual’s realisation of Brahman negates it as real. 
Gaudapada believes he has proven non-relationship between 
appearance and reality and there is no possiblity of 
appearance being either real or existent. But Sankara does 
n ot attempt to prove the existence of maya (this he accepts); 
his aim is to prove the reality of Brahmam - Ruth Reyna, 
Concept of Maya (Asia Publishing House, London 1962), 



As regards the view of Ramanuja, Ruth Reyna says : 
“Ramanuja while describing ‘maya’ as a screen that hides 
. e true nature of the Lord (Saguna Brahman) denies that 
there is anything illusionist about it. He contends that ‘maya’ 

. the Upanishads really denotes that which produces various 
111 onderful effects. Citing the Svetasvatara Upanishad 
* f r om that the mayin creates all this, and in that the other 
. pound up by ‘maya”, he concludes that here the highest 
lS r son is called mayin because he possesses the power of 
-ya not on account of ignorance or nescience on his part. 
‘Gaya is to Ramanuja the loving, transforming power of God, 
suiting in oneness (God, soul and nature) which admits 
^/distinction” - p. 21 Ibid. 

g. Radhakrishnan says, “ If we confine our attention to 
he emP irical . world and employ the dialectic of logic, we get 
Y conception of a perfect personality, Iswara (Saguna 
1 abfltan) w b° has the power of self-expression. The 
^ l tver or ener gy is called maya. This energy becomes 
P° gforrned into the unmanifested matter from which all 
tfa - s tence issues. It is the object through which the supreme 
Y./ 7 -develops the universe — S. Radhakrishnan, Indian 
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Sankaracharya in his Mandukya Karika however says : 

Sa ca maya na vidyatg mayety 
avidyamanasya khya. 

Maya is that which does not exist. Maya is the name 
of the non-existent. - (Tr). T.M.P. Mahadevan, Readings 
from Sankara, Part II (Ganesh & Co., Madras, 1961) — p. 124. 

Swami Vivekananda explains maya as follows 

“All that is real in Nature is Brahman, only it appears to 
be this variety or Nature through the super-imposition of 
Maya. Maya being illusion cannot be said to be real, yet 
it is producing the phenomena. If it can be asked, how can 
Maya, herself being illusion, produce all this, our answer is 
that what is produced being also ignorance, the producer 
must also be that. How can ignorance be produced by 
knowledge ? So, this Maya is acting in two ways as 
nescience and science (relative knowledge), and this science 
after destroying nescience or ignorance, is also itself 
destroyed This Maya destroys itself and what remains is 
the Absolute, the essence of knowledge, existence and bliss” 
Swami Vivekananda, The Complete Works of Swami 
Vivekananda — (Advaita Ashram, Calcutta, 1955) - Vol. VIII. 
p. 158. 

Swami Vivekananda held Advaitavada and Mayavada 
to be identical and that the former could not be explained 
except by the latter. As regards maya being anirvachaniya, 
Swami Vivekananda has an answer. — 

‘Only when the unconditioned becomes conditioned, 
and space, time and causation come in, can the question be 
asked. We can only say ignorance makes the illusion. The 
question is impossible. Nothing can have worked on the 
Absolute. There was no cause. Not that we do not know, 
or that we are ignorant; but it is above knowledge and 
cannot be brought down to the plane of knowledge. We 
can use the words ‘ I do not know ’ in two senses. In one 
wav they mean that we are lower than knowledge and in 
the other way, the thing is above knowledge— Vol. V, p. 276 
ibid. 
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II 

THE MEANING AND CONCEPT OF ADVAITA 

Before considering the concept of Advaita, let us 
examine the meaning of the word ‘Advaita’. 13 The term 
advitiya appears to be used in the Upanisads 14 only in the 
sense of union and not unity — an inseparable togetherness 
between the mover and the moved (preraka-prerapya or 
niyamaka-niyama relation) and not identity. Panini in his 
vyakarna also uses the prefix in Advitya only in the negative 
and not in the sense of absence. Sabdhakalpadruma gives six 
different connotations. Basically it can have only three 
connotations, viz., nottwo, no two and one absolutely different 
from the other. We are not at the moment concerned with 
the third sense adopted by the Dvaita philosophy. The dis- 
putation concerns only whether it connotes unity or union. 
The prefix ‘na’ is used only in the sense of samya or sadiisiya 
and not in the sense of abhava or virddha. In the text 
Ekamevadvitiyam if both ekam and advitiyam mean one, 

13. A dvaita - is ‘non- dual’ meaning of the word. 

14. The texts are : 

Eka eva Rudrs nadvitiyaya tasthe - 
Yajur Veda, 1 — 8 — 6. 

Ekohi Rudro nadvitiyaya tasthe - 
Svetasvatara Upanisad — 3-2. 

Ekemavadvitiyam-C/ztmt/ogya Upanisad , 6-2-1. 

Santam Sivam advaitam chaturtam atma 
Mandukya Upanisad - 7. 

Amatras chaturtavya vaharya prapanchopasamas 
Sivodvaitah - Mandukya Upanisad - 12. 
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then there is redundancy. The relation 13 between two entities 
could be any one of these: aikya tadatmya, samavaya or 
saiyoga. 16 The river merging in the river is aikya. The flower 
and its colour is tadatmya implying guna-guni relation. 
Two gunis cannot be in tadatmya relation. It could be only 
samavaya. One finger 17 joining partly with another is called 


15. The six kinds of relation are - 

Samyoga (conjunction), Samyukta-samavaya (inherence in 
the conjoined), Samyukta-samavata-samavaya (inherence in 
what is inherent in the conjoined), Samavaya (inherence), 
Samaveta-samavaya (inherence in what is inherent) and 
Visesana (qualification and the qualified). 

1 6. Srikanta, the commentator of the Brahmasutras 
conceives of the relation as tadatmaya but with a difference 
which he calls apurva parinama in which the efficient cause is 
not affected by this relation of guna guni. cf. 

“The slight difference there is between the way the 
subject is treated by Srikanta and by St. Meykandar has to 
be noted. Srikanta calls this relation, following Badarayana, 
as one of cause and affect and calls it as a peculiar or apurva 
parinama in which the efficient cause is not affected by the 
change. Sivajnana Yogi distinguishes between two kinds of 
tadatmayam. One thing appears as two, as guni and guna, 
substance and attribute. This is one kind. Again two things 
might be so connected as to be regarded as one. This is also 
tadatmayam; and this latter relation is what is called advaita 
and the former relation is simoly known as tadatmayam; and 
Srikanta would seem to conform himself to the tadatmayam 
first described - J. N. N. Pilllai, Studies in Saiva Siddhanta, 
pp 266-267. 

17. Sivagra Yogi says that the relation between 
the pasu and pati is cit-sakti and is not samavaya 
or samyoga - samavaya. If it is samyoga, it must be 
janya or ajanya. If it is janya, it must be anyata-karma 
janya, upayakarma janya or samyoga janya. As they are cit 
and vibhu, the relation is not anyata-karma janya or 


78 


saiyoga. The tadatmaya relation is of two kinds. One is like 
the sun and its rays, one entity being both guna and guni. 
Another is of two entities joining together in union in 
difference. 18 In Siddhanta philosophy it is likened to the 
conjunction of the two words tal and talai formihg into 
tadalai. 19 Here the letter ‘d’ is neither one nor two. This is the 

upayakarma janya. There is no origination for samyoga- 
janya relation. There is no modification for samyoga-ajanya 
relation. Sivagra Yogi also implies that Siddhanta does not 
accept the Vedanta doctrine of Brrahman pervading the souls 
like akas in all pots, because that vyapti is vyshiyaka-vyapti. 
On the other hand the Sidhanta conceives of the vyapti like 
ghee in milk, mathura in fruit, oil in sesamum and fire in 
firestick. This is oupastesika-vyapti. This relation is insepar- 
able and is described as tadatmayam - Sivagra Yogi. 
Siddhiyar urai (Samajam Edn.), p. 196. (Translation mine) 

18. Srikanta accepts tadatmayam view that the One 
Reality appears as guni and guna, substance and attribute, 
while the Saiva Siddhanta means by tadatmaya the close 
connection of two things which might be regarded as one 
___ s. Radhakrishnan, The Brahma Sutra , p. 77. 

Vedanta conceives the tadatmaya as one of identity. It is 
yoga because Brahman has no parts and it is not sama- 
s a or inherence because it is impossible to say which is the 
abode and which is the abiding thing - cf. p. 391 ibid. 

19 . The following verses from Tirumular’s Tirumandiram 
explains the significance of the Lord bestowing the grace of 
Tjjc foot. 

** Tal tanta pothe talai tanta emmirai 
Val tanta jn&na valiyayum tantittu 
Vidu antam inriya alkena vittu arut 
patin muti vaithu par vantu tantate 

- Tiumandiram - 6. 2.-2. 

Tal tantu alikkum talai vane sarkuru 

tal tantu tannai ariyat laravallon 

t§l tantu tattvatitattu sar Sivan 

tal tajjtu pasam tanikkum avan satte - Ibid 1. 35-1. 
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kind of relation between soul and God. The letters 1 and t do 
not lose their pre-existing entitativeness but their union is 
represented by one word. (The word tadalai has also a 
mystical meaning which is the characteristic of Saiva Siddhnta 
The words tal and talai mean placing of God's feet on our 
head to give Sivajfiana. The resulting union is anya-nasti.) 
It is claimed that it is Sri Meikantadeva who came after the 
three celebrated commentators of the Brahmasutras and the 
Upanisads that set the meaning of advitiyam beyond 
dispute. Saint Thayumanava sings of him as the one who 
perceived the true meaning of the advitiya while the others 
did not do so 20 . This intepretation sets the meaning of all 
the mahavakyas crystal clear. It is because Siddhanta gives 
the only correct meaning of Advaita it is called Suddhadvaita 21 

Substance : The very moment our Lord set His foot on the 
head. He gave us the strength of jnana and endless liberat- 
ion. It is for this that he descends on this earth to set his 
foot on our heads. 

Placing His foot on the head, He is the Blessed guru 
He enables us to know Him. By placing His foot, we realise 
Him who is beyond the tattvas and so doing He by His 
contact extinguishes all pasas which are asat. (Translation 
mine). 

20. Poikantar kana punitamam attuvitam 
Meikanta nathan ati mgvu nal ennalo, 

- St. Thayumanavar 
(St. Thayumanavar (17th century) is a mystic poet who 
stressed the Vendanta-Siddhanta synthesis). 

21 “This suddha-advaita state is higher than all other 
states, even paramapada of Visnu, because it is without 
bhoda”. This Suddhatvaita should not be confused with 
Suddhatvaita of Vallabhacharya (1479-54 A.D.). cf. “Vallabha 
called his system Suddha as distinct from that of Sankara, 
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d does not require any other qualifying words like kevala 
an , •„-»« Srimad Kumaragurudasa Swami 32 (who lived 

RTlG 

t three decades ago) has pointed out that this is fully borne 
3 °h the Mandate Brahmopanishad which appears to have 
° Ut d the notice of many. This Upanisad says “Suddhat- 
escal ’ bedha-abavath ethatheva paramatattvam” ie When 

Valt ah dvaita siddhi is obtained bjdha vanishes. It does not 
sud ~ ' k ere has been no bedha at all. Because of this 
sa V 1 f>aranC e of bedha, because of this union in difference it is 
disapp ^ n3tatt;va . The Upanisad also gives the hetu why it is 
t ' lS ^ rfied advaita. It is because of the bedha-abhvath. The 
UQC * U d Swami goes on to answer the question whether this 
1 ri nisad alone can become the authority for this 
0116 -station?- He say yes, because the mahamantra “Nama- 
i nter P',, oCCUrs only once in Yajurveda. This Upanisad also 
sivay a t j iat Veda and so there is no conflict. The Swami 
b^ n ^ nts oU t that this Upanisad and Sarvasaropanisad 
a * S ° vfals 0 s P e3 ^ s °f Suddha-akanda-advaita chittanadaikara 
wbi C vaodaffl a q refer to suddha-advaita only in the mukti 
sarna an d not in the bound stage of the soul where as Ekana 
sta§ e 

unregarded as impure because of its use of the 
of maya- Brahman and jiva are real and the knower of 
d octri° e js a 5 S orbed in Aksara Brahman (object meditat- 
aided as the abode of Krishna) and not in Purushot- 
io n re f./ r ishna). If the knowledge is associated with bhakti 
tama (. , gri absorbed in Purushothama) - See p. 92 of 
be ‘^bakrishnan “The Brahma Sutra”. 

S* 


22 


Srimad Kumaragurudasa Swamigal of Pamban 
T929), an eru dde scholar in Sanskrit and Tamil, author 
(1852' 1 pbilosaphical works in prose and verse does not agree 
of rtia the explanation given by Sivajnana Swami for the 
^vith tion of Suddha added to Advaita - See his Surfd/wf- 
qual^^uyam (Nlahatejomandalam publication, 1919) pp.6-7. 
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vadins speak of advitiya both in bound and free state 23 . Sid- 
dhanta conceives of the advaita relation of the soul and God 
as anadi. Siddhanta calls it udan-athal or togetherness. God 
is one with the soul and different from it and is together with 
it. This a unique concept of the immanence and transcendence 
of God. In the bound state this advitiyam is bedha-advitiyam 
because the soul is not able to know God. In the mukti 
stage it is abedha-advitiyam or suddha-advitiyam. If there is 
no difference in this sambhanda between the bound and free 
stages, then there would be no significance in talking about 
mukti at all. Siddhanta speaks of this dual nature of the 
soul as Sadasat or being sat when it identifies with sat and 
asat when it identifies with asat. Saint Thayumanar gives 
point to this in his lines: — 

“Long have I been in advaita with anava, 

When is the day when I shall be in advaita 
with the meignana sthanu?” 

If this difference in sambhanda is not there, it would be 
difficult to conceive of the different stages of the soul’s 
development. In the kevala stage or monadic stage God has 
not given the soul the senses and the world ground for it 
to evolve. God has stood apart from it. In the sakala state 
when the soul works out its salvation through its karma with 
the use of the body, senses, world environment and experi- 
ence-sensations, God has been together with the soul and 

23. The Swami’s conclusion is that in the bound state 
(peddanilai) the soul is in bedha-advaita sambhanda and in 
the free state (muttinilai) it is in the suddha-advaita sambanda 
and this explains the dual nature of the soul, viz., carntatan. 
vannam athal (tat-tat-bhavatu). If there is no bedha, there is 
no need for Soham bhavana to realise the abedha or to make 
the abheda abhavat - see p 9 ibid. 


k. 
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waits to let His Grace fall upon the soul. In the suddha 
when the soul has cast off its shackles, God comes into u 
with the soul because its anava has lost its force 24 . ^ ana 
jnanottara Agama says that he who has advaitabha v 
would see God 

“Advaita bhavanayukta: sadatmaiiam upasay^t* 

The Saiva Siddhanta interpretation of Brihadarany^ 
Upanisad’s words “Yathakari yathasari thatha bhavatn 
that the nature of the soul is sadasat. The advaita relation ^ 
conceived of by Siddhanta is only in the suddha state 
hence it is called Suddhadvaita 25 . It may be mentioned 
Saint Jnanasambanda speaks of onratal, Veratal and udana ^ 
only in his Thevaram and does not use the term advaita. 
is Sri Meikantadeva that uses it and points out that 
sacred Vedas do not speak of Ekam but Only as advitiy®^ 1 

the 


It 

the 


24. Sivaprakasam of Umapati Sivacarya explain s 
states of existence of the soul - kevala, sakala, and sudo - 
The progressive souls which are countless are in three states _ 
existence, viz., solitary, embodied and the pure - see stan 
33-48. Also- 

Onrenratu onrekan onre pati pasuvum 
onrenra ni pacattotu ulai kan onrinral 
akkarangal inram akara uyir inre] 
ikkiramathu ennum rik - 

— Sivajnana Bodham,. II - 2-2. 
(Tr). When the Rig Veda says ‘one’ it is in the sense that 
reality is one, the Pati is one. Thou if you say ‘one’, know 
that thou art pasu with bonds. When the vedas say one, it is 
just as that there are no letters without the vowel ‘a’. 

25. Sivajnana Swami discusses the true nature of advaita 
bhanda in his Mapadiyam. In Saiva Siddhanta this term 

rf'es not require an adjectival explication like kevala or 
•°-sha or abhava and so it is described as suddha - Sivajnana 
'‘jjapadiyam - pp 434 etseq. 


W 
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Meikantadeva is spoken of as having given the correct inter- 
pretation of advitiyam and is therefore called as “he who saw 
the truth” and the truth as he saw it is pure (punitha or 
suddha). Meikantadeva elaborates his concept in the first 
adhikarana of the second sutra of his Sivajnanabsdham 
wherein he specifically refers to the Vedic text. He says that 
when the Vedas say one, it means that Reality is one, that 
the Lord is one. He says 26 :- “When you say ‘One’, understand 
that you are soul bound by fetters. The Vedas mean that 
just as there can be no letter if the vowel “a” is not, so there 
is nothing if Brahman is not. Because like the tune and the 

26. Saiva Siddhanta does not support the Bheda-bheda 
view which found expression in many schools which sprang 
up in the post-Sankara era. Uarapapati Sivacarya gives the 
Siddhanta standpoint very clearly and its bed-rock is the 
svarupa and tadasta concepts of the Ultimate Reality. 

Bhedabheda does not bear precisely the same significance 
in all the schools that make use of that expression. It may 
generally be taken to indicate a belief that bheda or distinction 
and abheda or unity can coexist or be in intimate relation with 
each other like substance and attribute, universal and 
particles, whole and part and even opposites. The unity that 
is conceived to pervade the difference is called parinama-vada 
or ‘theory of development’. 

The defects of Bhedabheda view are succinctly given as 
follows: “ Bhedabheda is logically and chronologically midway 
between the philosophies of Sankara and Ramanuja and 
mediates between the two systems by pointing out the 
subjectivistic dangers of the one, and the anthropomorphic 
accretions of the other. Both Sankara and Ramanuja agree 
in refuting Bhedabheda as a philosophy of self-contradictions 
and Ramanuja rightly rejects it on the additional ground that 
it attributes imperfections to the Absolute and not to the 
confusions of the karma-ridden jiva”. - P. N. Srinivasachari, 
The Philosophy of Bhedabheda ("Srinivasa Varadachari &Co., 
Madras 1934) - p. 330. 


- 
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sound, like the fruit and its essential sweetness, t e oot o 
the Omnipresent Lord is in advaita relationship wit^ ^ souls, 
the precious scriptures do not say ‘One’ but Mot two . He is 
right. If advitiyam means one, there must of necessity be 
mother to conceive or think of the Supreme Lord as One. 
On the other hand if the Supreme Lord is the on y entity 
that exists, there is no necessity for Him to think or conceive 
If Himself as One. The prefix 'a’ in Siddhanta does not 
an either ‘negative’, ‘contrary’ or ‘mutual negation of 
'dentitv’but something different. In the meaning of contrary 
\ e relationship is ‘bheda’. In the meaning of pure negation 
. js ‘abheda’. In the meaning of partial negation implying 
'^entity in difference, it is bheda- bheda. The Siddhanta leaves 
1 ne the concept of ‘bheda’ represented by Dvaitism. 
a ° retain concern is with the monistic Advaita and the 
^ a lified monism of Visistadvaita representing the abedha and 
^-dha-bedha interpretations. The Siddhanta concept is, if it 
V b® crudely styled so, a reconciliation of abedha and 
rI ^dha' b§dha and non_a *ignment with either. While it denies 
mutual identity of soul and God, it posits an inseparable 
^on of the two ‘ kJmapati Sivacarya, the learned author of 
expresses this as follows: 

“One with the world and different, and one and different, 
j and soul are different like the eye and the sun. They 

■ — Umapati Sivacarya in Sivapurcikasam explains this 

as f ioys: 


OWb. 

porpanip5l abheda pirappilatai irul ve li Pol bhedamum 

rnmorUlOo 1 


bheda-bhedam inri peru nal conna 
ar athiranal vilaivatai utaluyir kan arukkan 
ar ivoli pol pirivarum advitamakum ... 

— . Sivaprcikasairij Stanza 7 
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are one like the soul and the body. They are one and 
different like the soul and eye-sight. The relationship is like 
that of a word and its connotation. It is like the soul and 
body where two distinct entities are in insparable union”. 
Whatever the difference in concept is while the soul is 
embodied and is in bound state, Siddhanta places the greatest 
emphasis on its concept in the state of mukti. (On the 
concept of Mukti in Saiva Siddhanta we shall dwell in detail 
later onj. 

Sivagnana Yogi, one of the commentators of the Siddhiyar 
consider that the analogy of the vowel “a” being found in 
all letters is a complete refutation of the Advaita that Reality 
is one. He explains that the non-difference in union conceived 
of by the Siddhanta is in the sense that souls and God are 
non-different in the sense of pervasion though different in 
substance. Tne vowel “a” pervades the consonants no doubt, 
but it might be asked if the souls are known by the Lord 
will they not become objects of knowledge and so destructible? 
We cannot postulate that the Lord does not know the souls 
as that would deny Omniscience to the Lord. Sivagra Yogi, 
another commentator, says that the pervasiveness of the Lord, 
is a matter of experience of which the Guru would help the 
soul. Sivagra Yogi also says that the soul is not an attribute, 
of a substance or adjectival but is itself a substance 28 like the 

28. The union when the soul and God become one is 
explained by the mystics. 

Meister Eckhart, St Catherine of Genoa and St. John of 
the Cross who are all mystics describe the union of the 
soul with God as a transformation of love in which the 
individual loses oneself. Eckhart says — “If therefore I am 
changed unto God, and he makes me one with himself, then 
by true loving God, there is no distinction between us... Some 
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Lord and that its relationship with the supreme Intelligence is 
beginningless. This interpretation is not however accepted by 
the majority of other commentators. 

As for non-difference, Sivagra Yogi says that there can 
be no negation except that of which there is the posibility. 
Therefore non-difference is declared in the sense that the 
finite souls and the infinite are non-diflferent in respect of perva- 
sion 29 though they are different in respect of substance (in 
Tamil ‘KLalappal Onru, poruttanmayal. vsru’) — cf‘ V. A. 
Devasenapathi. Saiva Siddhanta p. 113. 


people imagine that they are going to see God, that they are 
going to see God as if He were standing yonder, and they 
here, but it is not to be so. God and I; we are one. By 
knowing God, I take him to myself. By loving God, I 
penetrate him.” 

— Meister Eckhart, Ed. by R. B. Blakney 
(1941) - PP- 181-82. quoted by S. Radhakrishnan. 

29. The usual Upanisadic analogy of soul and God is of 
two birds, one unaffected and the other enticed by the fruits 
of ignorance. 

dva suprana Sayujya sakhaya, saminam 

vrksam parisasvajate 

tayor aniyah pippalam svadv atty anasnanu 

anyo’ bhicakiti 

— Svetasvatara Upanisad, IV. 6. 


rpr). Two birds, companions (who are) always united^ 
i- -10 to the self-same tree. Of these, two, the one eats the 
weet fruit and lhe other looks on without eat ing. 
p r . Radhakrishnan comments as follows: 

‘Our being in tune is an encounter of empirical existence 
a transcendal unity. The eternal in itself and the eternal 
the empirical flux are companions 


ah' 

in 


eting 


point 


flux are 
of that which 


is eternal 


The 

and 


world is the 
that which is 
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Visistadvaita also refers to the relation as that subsisting 
between body and life. “The truth of Brahman as the 
‘Saririn of all beings is clearly intuited by the Alvar and 
summed up in the Tamil Veda ‘udalinisai uyir’. Ramanuja 
thus shows that the foundational truth of Brahman as the 
saririn furnishes the key to the understanding of all philoso- 
phic problem — P. N. Srinivasachari The Philosophy oj 
Visistadvaida (Srinivasa Varadan & Co,), p. 236. 

Srikanta also generally adopts the ‘sarira’ sarribhava 
to explain the relation of God to soul on the analogy of the 
body — S. Radhakrishnan, The Brahmasutra, p. 526. 


manifested in time. Man as an object of necessity, a content 
of scientific knowledge, is different from man as freedom. 

- The Principal Upanisads (George Allen&Unwin, 1953),p.733. 

St. Thirumular also in Tirumandiram gives a similar 
analogy to two swans but the distinction is different and 
more profound:- 

Two swans there are on the river bank 
The two are inseparable swans; 

If the one’s real nature is to be isolation, 

Then the other one has no salvation) 

Annam irantula atrankaraiyinil 

tunruyirantum tunaippiriyata annam 

tannilai annam taniyonratenrakkaj 

pinna matavannam peranukate. - Tirumandiram! -27.2. 

Here Tirumular extends the Upanisadic concept of the 
two birds* They are not merely companions, one eating the 
fruits of karma and the other remaining unaffected. Their 
nature is to unite, otherwise there is no need for the one to 
be with the other. At the river bank, one of the two is no 
more distracted by the fruits of karma. I think Thirumular 
has explained the position more correctly. 
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Tbe identity in mukti may be either by utpatti (origina- 
tion), samkranti (transfer), samaveda (pervasion) or abhvyakti 
(emergence). S.aiva Siddhanta correctly explains that as the 
vowel pervades the consonants is respectable so also God 
pervads the soul. It refutes the other concepts of even other 
systems of ‘Saiva’ philosophy take ‘sivasamavada’ and ‘siva. 
sankrantavada. 


the ASCENT OF THE SOUL - THE TEN STEPS 

OR 

DASAKARYA 


“Comparative Study of 
Press 1958) states that 


Mr. Joachim Wach 30 in his 
Religi° ns ” (Columbia University 
-eligi° us experience, if taken out of the matrix of theology 01 , 
r oU ld lend itself to an empirical knowledge of the process of 
^ ul emancipation and that all religions are universal optionsl 
Siddhanta which lays so much stress on religious 


6Caiv& 

nerience through the grace of God explains how by mutua 


par 


ticipation, the soul from self-knowledge and the knowledge 

Joachim Wach, The Comparative Study of Religions 
^lumbia University Press, 1958) p. 165. 

31. Paul Tillich in his Theology and Philosophy - a 
pS (ioti explains the relation between the Theology and 
^u-lnsophy. “No conflict is necessary between the two but no 
f,hU " • The relation between philosophy and 

co-involvement and of mutual help. 


Pl nihesi’s is possible 
$y J is one of 


sy* , orr y is one ot co-mvolvemem <mu oi mutual neip. 
tb e ° philosophy and theology ask the same question of 
£ • e but from different perspectives. The theologian’s 
t> e uion c f the universal logos and the structure of reality as 
i^hole is formed by a particular logos which appears to 
a ^ D in his particular situation and reveals to him meaning of 
k ir wbole. The philosopher wants to turn away from a parti- 
tb 6 situation towards a situate above all situations, towards 
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of the world gains Divine experience. This analysis of the 
soul’s progress is perfectly explained in the Siddhanta sastras, 
particularly in Unmaineri Vilakkam 32 . 

The effects of the imprint of the Divine Grace on the 
soul are briefly described by Umapathi Sivacarya in his 
great work Sivaprakasam 33 . He says, “Knowing the true nature 

pure reality. Theology is derated because it obtains its pre- 
mises from faith although its internal structure of ideas is 
rational. But every creative philosopher is a veiled theo- 
logian. - See pp 94-95 & 147-157 of Philosophy of Religion, 
Ed George L. Abarnathy and Thomas A. Langford (Mac- 
millan Company, New York, 1962). 

Theology and metaphysics are characterised as secondary 
accretions upon those phenomena of vital conversation with 
the unseen divine. - William James, Varieties of Religious 
Experience, pp. 428—429. 

32. * Unamineri Vilakkam'' by Sirkali Tattuvanathar 
(arranged as the thirteenth sastra in the 14 Siddhanta Sastras) 

- pp 29 et seq. of Meykanta Sastras (Dharmapura Adheena 
edition, 1942). For an English translation of the work by 
J. M. Nallaswami Pillai, see pp 24-45 of ‘ Siddhanta Tray am" 
Dharmapura Adheena Edition, 1946. 

33. Tesura maruvum anmadarsanam anmasuddhi 
vasila anma labham akamunrakum munrum 
pasamatakala jnanampetral tanpaniyai nitral 
esil neyattazhuntal enum ivatratukummanre 

- Sivaprakasam, VIH, 71. 

Rupa is perception of error. 

Darsan is perception of doubt. 

Suddhi is perception of truth. 

These, are the three ways for each of the three truths, 
Tattva, Anma and Siva and hence the total is nine and the 
final consummating and integral knowledge which is also 
experience of the plenum is Sivabhoga. Thus Dasakarya is 
both method and fruit thereof. 


/ 
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of the soul, its purification and its faultless gain are the three 
results of attaining Divine Wisdom. The first is effected by 
folding to wisdom as soon as the bonds are broken, the 
second comes in trusting to Grace and giving up egoistic 
efforts and the third in merging in the spiritual experience of 
the Divine Being perceived by the wisdom imparted by His 
Grace.” This process or discipline is elaborated as nine 


to 


stages and called Dasa-Karya. 3Sa This should not be con. 
fused with the ordinary karma or the religious paths of carya 
j^riya and yoga. Dasakarya are psychic and spiritual pra- 
ises which Siddhanta has succeeded in explaining. Mr. 
\Vach was right is saying that even apologetics and the logic 
0 f thought should tend to turn theological thought into 
philosophical reflection. 

gaiva Siddhanta has reached the very terminus of philo- 
s ophical reflection. Although it is essentially a philosophy of 
r elig ion ’ itS meta Physics is so lucid and clear that it appeals 
the modern mind. 

The survey of the path of spiritual development and its 
r0 per mapping is a task which Siddhanta has boldly addres- 
P d jtself because it has depended not only on its own insight 
hut also upon the experience of the saints 34 . It is this which 

-''''"' 33 ^ It refersTto the ten principal states or positions 
e the soul in its organism, the human micronsm. These 
of \ eS involve all the relations of the soul to the tattvas so far 
S t&t t. ey bear on its moral or religious character — H. R. 
2 i$ .*• J*ton, Tattva-Kattalai (Law of the Tattvas) — Tr. in 
ua j Journal of Oriental Philosophy, 1852. 

^ T11 %4 St. Jnanasambandar also refers to the ten steps in 
0 f I# hymns. 

0^ e pattukkolam adiyar ceikai tang 

/Trl- T be saints are wont to practise the ten steps. 

- in Aparbkshanubhuti refers to fifteen steps (which 




,r>k ara 


91 


makes its philosophy rid of dryness and its religion of Super* 
sdtioii. 

The ten steps** are called Tattva-rupa, Tattva-darsana, 
Tattva*suddhi, Atma-rupa, Atma-darsana, Atma-suddhi, 
Siva-rupa, Siva*darsana, Siva*yoga and Siva*bhoga, 

The soul does not gain true knowledge through the 
tattvas which God has provided it. When the sun is shining* 
a person is able to see the things around him but he does not 
think of the sun which gave the sunlight. So also the soul 
cannot gain real knowledge unless granted by God through 
his Grace when the soul is fit for it. The three results of 
getting the Divine Grace can be broadly spoken of as the 
soul getting to know its true nature, its purification^ 6 and its 
supreme gain of being face to face With God, 

seem to refer to yoga sadhana) for those seeking Brahman 
knowledge. They are yama, dyana, mounam desa, kalata, 
asaita, mulabandha* dehassmyam, drikistiti, pranasamyama- 
nam, pratyahara, darana, atmadhyanarn and samadhli. 
- Sankara* Aparokshanubhuti (Slokas 102-103) (Advaita 
Ashrama Pubn. 1955), pp. 155-156, 

35. J. M, Nallasami Filial points out that the Svetcts- 
vatara Upanisad (II 14 & II 15) contains the gist of Dasakarya 
(ten steps). It is the Agamas that have expanded this subject 
and the Tamil work that deals with it succinctly is Unmdirieri 
Vilakkam , Later works called Patidara Sastras also elaborate 
this subject, Sivagra Yogi’s Sivaneripfakasam also deals with 
it. Saiva Siddhanta in dealing with Dasakarya seems to 
combine the essentials of Sankhya and Nyayavais^sika 
systems. 

36, Unmaineri Vilakkam succinctly gives the three 
stages of soul purification 

PayirUl ninki jnanamtanai kantal anmarupanr 

niyum nin ceyai Onrinri nitraie darisanantart 
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gefore knowing the self, the soul has to understand the 

real nature of the evolutes of matter that surround it 37 « 

Qf the thirty six tattvas, twenty four relate to gross matter. 

%Vhen the soul understands this, it » understands the guna 

tattvas and the vidya tattvas. The first stage is to see the 

tattvas as separate from the soul before understanding it. 

The tattvas are unintelligent and they can become a help or 

hindran ce accoiding as the soul understands what they are 

__ j vvhat ,their nature is. Knowledge of the tattvas and 

f'eed ot0 L * ie S ° U * ^ w rongly identifying itself with them 

rP Tattva-rupa and Tattva-darsan. The soul’s conscious 

are ____ 

" pgi evantanmai kettu porulilpoi ankutsnrataiviti] 
_Annaasuddhi aruinulum vidittavare. 


(Tr) Gieat ignorance removed, one sees jnana and it is 
. atmarupam. 

It is darsan when you alone stand of all actions 

shorn of agency 

Losing self and its nature and merging in truth. 
It is atmasuddhi. Arulniil (agamas) say so. 

— UnmainerixUcikkam 2. 


In Advaita Vedanta, ahum brahmasmi realisation is 
ce ived at the stage when the self realises its own true 
" Siddhanta considers that this is not mukti or Siva- 
"stage because by Divine grace it has to get Sivadarsa- 
bh°^‘ vlere removal of avidya is not realisation. 

11 Tattvas are evolutes of matter classified into 36 and 

e d into suddha, suddhasuddha and prakriti. Siddhanta 
gr o^y on a clear knowledge of the psycho-physical world for 
in sl . : n 2 a knowledge of the Self and of God. Hence it treats 

o* Tattvaminavatrin tanmaigal unarunk&lai 

uyittarintita utipapatu olivalar jnanamakum 
attanmai ariyumarivum akaprita atuvai anma 
suddhamam suddhajfianattu orumutal tpnrumanre. 

- Sivaprakasam 8-73. 
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effort to free itself from the supremacy of the tattvas is calle 
Tattva-suddhi. 

When once the soul stands apart from the tattvas i 
begins to realise that it is not bound by their modes o 
matter and that it is an intelligent entity The soul begins to 
gain a knowledge of its personality. When the soul investi 
gates the true nature of the tattvas and understands them to 
be alien to itself, there will dawn on it the growing light o 
Divine Wisdom, and if the soul is immersed in it without 
being led away by the tattvas, it gets purified and in this 
wisdom realised the purified soul will have a direct vision of 
the one Supreme Being who is the source of this wisdom. 
These two processes are called Atma-rupa and Atma-darsan. 
This light of the self eventuates when after detachment from 
trom the tattvas the soul remains still like a flame undisturbed 
by wind in a sheltered place. This is Atma-suddhi when the 
soul identifies itself with the Supreme God. The soul should 
take shelter in the Grace of God so that it does not contact 
the tattvas again and stay with its intelligence illumined by 
God’s grace alone. Then the great gain of the Bliss of God 
will be within the sight of the soul. The Atma-suddhi is the 
turning point when the soul leaves off identifying itself with 
the tattvas, gets a glimpse of its own true nature and gets 
established itself in its union with God. The soul sees God 
in itself and in everything. This is cailed £>iva-rupa 38 when 

38. Evvativukalum tanam ezhilparai vativataki 

Kavviya malattanmayai karutiye odukki akki 
Bhavamindagalapanni. parippan oruvanenru 
Ceivaye uyirilkantal Sivarupa makumanrc. 

(Tr) Becoming all forms, the beautiful sakti ordains 
that the soul’s mala shall undergo process of birth and 
death, and the One removes this taint and shows Grace. To 
see this well in oneself is Sivarupa - Unmaineri Villakkam. 3. 
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the soul leaves ahankara and sees sivakara, everything 
becomes Sivamaya. This perception is granted by God 
as Guru when the soul by its previous emancipation from 
the influence of tattvas also gets itself freed from the fetters 
of maya and karma. 

The experience gained in seeing God in itself and in 
everything is taken a step further when the soul neither slides 
back to the modes of matter nor stands still, nor plunges in 
the thought that it is God thut allows His grace to flow into 
it because the barrier of ahankara and mamakara have 
been dissolved. This is Siva-darsana 39 , 

This darsan makes the soul look upon all sense experie- 
nces like pleasure and pain alike because all flow from God 
and whatever it thinks or does are God’s because the soul 
has utterly surrendered itself. The soul quietly abides in 
God in an attitude of arpana - an attitude of ‘Not as I will 
but as Thou wiliest’. This stage is termed Siva-yoga 40 , 

39. ...,Porul verinri taraimutalil p5katu tartnilayinil nillatu 

tarparaiyii ninrazhuntatu arputameyaki terivariya 
paraffiauandattil Certal 'Sivanuttmai darsanairiai 

ceppum nule, - ibid 4. 

(Tr) Seeing not else than Reality, not sliding back into 
the tattvas (sakala stage) nor standing still (kevala stage), 
nor plunging in the thought that it is God, the soul shall 
unite itself in ineffable union and bliss. This is true 
‘Siva darsana ’, the Agamas say. 

40. ,.„Atuve ninaippurn, atutane tarum unarvu 

pusippupi atutane yakum, epporulum 
acaivillai ena antapporulotu icyeivatuvg Sivayogam 

- — ibid. 5. 

(Tr.) Realising that all knowledge and sense experience 
,, nVVS from God’s grace and that nothing moves without it and 
hits becoming an instrument of its operation all the time, IS 
f iv ayog<*‘ 
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The soul abides in this state and is not affected by the 
affairs of the world, but because of its complete identification 
all the bhoga of the soul becomes God’s and it is therefore 
not affected. This is the final stage of Siva-bhoga 41 . It is 
an experience which passeth all understanding and cannot be 
described. This is the Jivanmukta stage. The soul’s contact 
with the world enlightens other souls on their upward 
journey 42 . They Jivanmukta’s sanchita karma is terminated 


41, Tanakkena or ceyatu tan atuvai nirkil 

Nathan ivan utal uyirai unturanki na'tantu 
nana bhsgankalayum tanaka ceythu, bgdhamara 
ninrivanai tanakki vituvan. Peruku sivabhogamena 
pesuneri ituve. — Ibid —6. 

(Tr) When soul atones with God, all actions lost, the 
Lord abides in his body and soul, and it is He that eats, and 
sleeps and walks and transmutes all bhoga as His own, and 
all difference lost. He makes him of his own nature. This 
Is the path spoken of as the great Sivabhoga, 

42. This state is of great benefit to other souls. 

“The contemplative life directly and immediately occupies 
itself with the love of God, than which there is no act more 
perfect or more meritorious. Indeed that love is the root of 
all merit. When you consider the effect of individual merit 
upon the vitality of other members of the mystical body it is 
evident that there is nothing sterile about contemplation. 

Contemplation means rest, suspension of activity, with- 
drawal into the mysterious interior of solitude in which the 
soul is absorbed in the immense and fruitful silence of God 
and learns something of the secret of his perfection less by 
seeing than by fructive love” - Thomas Merton, “The Seven 
Storey Mountain (Signet. 1955) — pp. 496-497. 

“Love” continues Behman, “is Nothing, for when thou 
art gone forth wholly from the creature and from that which 
is visible, and art become Nothing to all that is Nature and 
creature, then thou art in the Eternal one, which is God 
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and prarabda gets dissolved by God’s grace and all the agamya 
by way of worship of God and his devotees, because they are 
all surrendered unto God, sublimate into a divine influence 
all around 43 . The soul in this state enjoys the atonemen 


himself, and then thou shalt feel within thee the highest 
virtue of love” — quoted by William James in Varieties of 
Religions Experience, (Fontana), p. 403. 

“Without our participation in the Divine, neither knowt 
ledge of God nor love of God is possible. It is the Divine 
which drives the soul through all levels of reality to ultimate 
Reality” — S. Radhakrishnan, The Brahma Sutra (Chapter 
TV. the Nature of Reality), p. 126. 

“When the soul returns to God, her idea of herself in 
God is that except for self-awareness nothing survives in her 
but God” — Dionysius, quoted by Meister Eckhart — Joseph 
James’ The Way of Mysticism (Jonathan Cape, London, 
1950, — P- 175 - 

43 . The soul standing in worshipful love of God in the 
final stage, gets God’s grace and He stands as 
ananya. This is called by Umapati Sivacarya as 
Upaya nishtai so that the Jftaiia nishtai may endure: 

Vilambiya vagayil nittai mevital aritel munnam 
alantu arivalittavatrin alavu matravatrinale 
ulankoluntanaiyum ullapatiyum mutrunarntu cewg 
talarntitatu uvappa matrattanamayakam tane. 

— Sivaprkasam 85. 


. if that union is hard to attain, the soul should keep 
• xeW the limitations of the instruments of knowledge, its 
i* 1 ^ na ture and the advaitic union of God with the soul 
° H it should cherish a lasting love of God. Then it will 
- n in the state of union. 
r eih a ‘ 
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with God”. 44 In the Gita, which the Siddhantin considers 
supports Pluralism more than Monism, Lord Krishna also 
says “Place thy mind in Me, in Me let thy reason enter; then 
without doubt thou shall abide in Me hereafter 45 .” 

Umapati Sivacarya in his Sivaprakasam puts this 
experience very clearly thus:- 

£ The highest state of pure conciousness in waking 
moments is attained when the soul is not affected by any of 
the senses and instruments of preception, when it does not 
sink into unconsciousness, and when submitting itself fully 
to the control of the highest wisdom realised, it gives up its 
egoistic efforts, identifying itself with the Supreme Being 
whose vision it then commands’ 4511 

The instruments of knowledge playing their part during 
waking consciousness will not by themselves cease to act. It 
cannot be said that the soul by its own intelligence knows the 

44. This truth is again repeated in Sivajfianabodham 
Tenth sutra. 

A vane tane yakiya anneri 
ekanaki eraipani nirka 
malamayei tan^odu valvinai ipre. 

(Tr) As the Lord becomes one with the soul in its human 
condition, so let the soul become one with Him and perceive 
all its action to be His. Then it will lose all its mala maya 
and the once in exorable karma. 

45. Bakthya mainabijanati yavanyaschasmi tatvata 
Tato mam tatvata jnatva visats tadnantaram. 

— Bhagavad Gita, XVIII. 55 

45a. Bhavikkin manati vgntum payanilai karanam nitru 
bhavippan ennil evane pazhutila bhavagattal 
bhavikka onnaninru bhavippan ennin fiiyen 
bhavikka venta anta paranarul parrinarke. 

— Sivaprakasam, 86. 


98 


way to subdue them because the intelligence of the soul will 
endure and egoism will be the result. If however, the instru- 
ments cease to act, the soul will sink into mere ignorance. 
It is by the Grace of God alone that the soul can subdue the 
senses and realise God. In this state the self-knowledge of 
the soul fades in the light of God’s grace like a lamp before 
the sun, and the soul will realise Divine Wisdom and be able 
to get rid of the cause of further births. This is a state of 
experience rather than knowledge. It is advaitic experience 
which the Siddhanta sastras call tadalai which is different from 
tatvam asi. Sri Aurobindo’s philosophy which comes very near 
to Siddhanta calls it the descent of the Supramental Force. 
This union is called “Jnanamishtai” and this is maintained 
and cherished by a lasting love for God. Sivaprakasam 
reminds us that this union cannot be maintained merely 
by meditation because God is inconceivable and never 
reveals Himself fully except by His own Grace. Because 
0 f the anava-mala which is never destroyed the soul 
will still be affected by the tattvas. It is therefore called 
sanamala, which Western mysticism calls the dark night of 
tL s oul. To counteract that tendency, the realised soul 
1 a i ns in praise of Siva by His Pancaksara. Just as the 
ether gives room for all things and permeates them, God’s 
race permeates the Jivanmukta and keeps him in the state of 

Union - 46 

" ""”46^ Antame vita anaithum antameVi 

kontalpsla evaiyum jnanam kuraivila niraitalalale 
kantatsr porulai anta karuthinai kanil tane 
antanayakanar meniyanatel iyaminre 

— Sivaprakasam p. 96. 

f ^ The element of ether gives room for all things within, 
ts spb ere anc * P ermeat6s them all. Similarly God’s wisdom 
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Saint Manickvacaga puts this experience in comprehen- 
sible terms: — 

When He, His spouse whose eyes shine bright, mix’t 

with my soul 

And made me His, deeds and environment died out; 
Upon this earth confusion died; all other memories 

ceased 

All my doings ceased; sing we His praise 

Thus the Saiva Siddhanta explains the ten steps of the 
advaitic experience of Sivabhoga. 

is overwhelming and all pervading. In its light when things 
are seen by the perfected, they become enshrouded with 
Divine grace, the realisation of which leads them to the 
final goal. 

47. Kayan manda kannitan pankan enaikkalantantalume 
ayanmandu aruvinai sutramumandu avaniyinmel 
mayalmandu matrella vacagamandu ennudya 
ceyaimandavapati tellenam kottams! 

— Tiruva cagam - Tiruthellenam ~1 / 


Ill 

the doctrine of grace and concept of 

MUKTI 

I 


THE MANIFESTATION OF GOD AS GURU 


There is a mystic doctrine in the Siddhanta philosophy, 
the grant of Grace by God as Guru, which is unique to 

y 12 ^ j s rar ely properly explained because it is not purely a 

^ ^physical doctrine but touches the region of experience, 
^he li ves t ' ie sixt y- three Nayanmars and more intensely in 
^life and utterances of Saint Manickavacaga we see the 
t] otbentic echoes of this doctrine and it is well worth a study. 


concept of the necessity for a Guru in all the stages 
u p s developments viz., kevala, sakala and suddha is basic. 
° f S sivajna.na Siddhiyar says, 1 “The one only God graciously 
^ arts knowledge to the soul by means of the various organs 
^ense and sensation by means of luminaries and time, 
and bodies, by means of books on logic and philosophy 

lCa <J W the words the Guru - The Su P reme ° ne after 
^during s0ld t0 un * te * n bodies with the senses and 
jer g° P ains a °d pleasures and thus make it gather experi- 
at the right time graciously grants the higher knowledge.” 

cfl c6 ’ V. 



Karuviyal porulal kattal kalattal karumantannal 
Uruvinal alaval nulal oruvaral unartalanum 
aruvanai unmai tannil ariyatu nitralanum 
oruvane uyirkatkeliam uyirumai unarti nirpan - 

Siddhivar V - 235. 
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The soul’s wrong identification with the senses is cut 
asunder only by God granting true knowledge by His Grace. 
This process is compared to a king’s son who alienated 
From his parent and brought up by savages, considers himself 
to be one till the king reaches him and intimates him of his 
true identity. The SiddhiySr says 2 “Just as the king’s 
son brought up among the savages did not know his father till 
his father came and separating him from his wild associates, 
acknowledged him as his own and had him respected even as 
himself, so also does our Lord appearing as the Gracious 
Guru separates the sorrowing soul which is caught among the 
savages of the five senses and is unable to know its own 
greatness or that of the guides from its sensory environments, 
and purifying it of its dross and transferring it even unto His 
own Glory, places it under his Flowery feet”. 

Saiva Siddhanta regards the soul’s enjoyment of karma 
too as God’s grace because without the world ground, karma 
can never work itself out. Maya enlightens the soul by its 
various forms of body, senses and experience so long as the 
right of karma lasts, just as a lamp illumines the night till 
daybreak. God’s grace is obscured by tirodhana when the 
bond of anava and karma are in sway. But it becomes fully 
manifest when the darkness of anava wears away. The soul 

2. Mannvantan magan vedaridatte tanki 
valarutu avanai ariyalu mayanki nirpa 
pinnavanum en makan nl enravaril pirittu 
perumaiyotum tanakki penumapai 
tunniya aimpulavetar cuzhalil pattu 
tunaivanaiyum ariyatu tuyarurum toiluyirai 
mannum arut guruvaki vantu avarinnikki 
malam agatji tanakki malaratikizh vaippan - 

— Siddhiyar Vfl - 253. 
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cannot know itself unless the sun of God’s grace illumines its 
understanding. Thus the same Lord who was never separate 
from the soul and was sustaining it by His indirect grace 
through Maya, appears as the visible Guru when the soul is 
ready to receive His grace. The coming of the Guru will be 
known only to the soul and not to others. Tiruvarutpayam 
of LJmapati Sivacirya asks the question, “How can the world 
know Him who without being known, came down to breathe 
b js Grace? 3 ”. (The Saiva Hymnists call God frequently as 
thief 4 who came secretly and imparted His Grace), If this 
form that He takes is hu man, it is like only a decoy and the 
r ld cannot know it 5 . The very look or touch of the Divine 
r'uru dispel the darkness of the soul. This human form 
„nlv for the souls who are called Sakalas. To the Vignana- 



porul ar arivar puvi? 


— Tiruvarutpayan - V-3. 


4> En u U ara kav ar kaivan - 


St. Gnanasambandar - Thevaram. I— 1—1 - 


parvaiyena makkaiai mu n parri pitittarkam 

Porvaiyena kanar puvi. ‘ " 

rTr)- The w , odd cann ot know that the human form like a 
(‘is assumed to snare the men - 

Tiruvarutpayan - V.5. 

z gariyakanta kalliniatatte ceyya 

sudar tonpyita cathi tontrumapol 
ariyanam asan vantarulal tontra 
atijnanam apmavil tontrum 
turiyanam civan tontrum tanum tontrum 
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cannot be illumined without the Guru’s presence. This is a 
mystic doctrine and canot be understood except by experience 
and from the utterances of saints like Saint Manickavacagar. 
The Guru imparts His Grace by sight of touch or instruction or 
inner awakening. It is not necessary here to go into the vari- 
ous forms of the ‘diksa’ 8 and their symbology. Let us confine 
ourselves to the truth and the mystic meaning of the appear- 
ance of the Guru. Before we refer to the experience of Saivite 
saints, let us refer to what Sri Krishna says in Mahabharata 
(Anusasana Parva) 9 about his diksa and his illumination. He 
says “Eight days. Oh, Bharata! passed like an hour, all 
questions being occupied with the talk of Mahadeva. On the 
eighth day I underwent diksa according to rites at the hands 
Upamanyu I them beheld Oh, Bharata! in the firma- 

ment an effulgence. I saw a cloud looking like a mass of 
blue hills and within that cloud was the puissant Mahadeva 
Himself of dazzling splendour accompanied by his spouse 
Uma. 

The categories of souls are three. They are the Vignana- 
kalar, Pralayakalar and Sakalar. 10 The first has only anava 

tollulakamellam tanriulle tonttrm 
neriyanai pariyanumai uyirkicu uyirai enkum 
nintra nilai ellam mun nikazntu tantrum 

— Siddhiyar 8 - 280. 

8. The word ‘diksa’ itself is from the root ‘de’ meaning 
‘to shine’ 

9. Mahabharatam — Anusasana parva - 85. 

10. Sakalas are those that dwell in Mulaprakriti tattvas. 
Pralayakalas „ „ Kalati „ 

Vijnanakala s „ „ Sadakhya, 

Iswara and Sudd ha 
vidya „ 
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mala still clinging to it. The second has anava and karma 
a nd the third has anava, karma and maya. Th e Vignanakalars 
are the pure souls with only one mala, viz., anava. The 
pralayakalars are the souls in the state of pralaya or dis- 
solution when there is no evolution of maya but the fruits of 
their karma are present for them to take body at the next 
ocess of evolution. Sakalas are the ordinary souls still 
com sing the path of birth and rebirth and still needing a 
vvorld ground to work out their salvation. 


We do not know if it could even be called a beautific 
as experienced by mystics. But we have the testimony 

His Grace in various 


Siva grants His Grace to the three classes of souls in 
diff erent ways ' To t * le Vijnanakalas, Siva instructs from 
within, residing in their intelligence. To the Pralay&kalas, 

. a appears in a Divine form with his Sakti and his other 
ttributes with his three eyes, blue throat, etc. For the 
3 kalas he appears in human form. This should not be taken 
s Siva taking an avatara in human shape because He is never 

born- 

vision 

f saints to say that God gave them t 
° s To Saint Gnanasambandar Siva came on his bull 
, r , uma and adorned with his ear ornament, the white 
n 0 n his hair and besmeared with the sacred ash. To 
11,0 t jvianickavacaga Siva came in human form and imparted 
^wajn ana un< ^ er a ‘kurunthai’ tree. To Saint Sundaramurthy, 
came oh many occasions in human form. To Vijnana- 
^ an d Pralayakalas Siva reveals in niradhara form and to 
g a lcalas in his sadhara form. 

— ■ — ^^chim Wach points out that diksa has parallels in other 
• nS also. In Mesopotamia it is called Sya, in Egypt 
fd'S 1 Greece Hermes in Baudha bodhi sattva and in Saivism 
d ot [}’ c arya- ~ Joachim Wach, The Comparative Study of 
g na^ ionS (Columbia University Press, New York. 1958). 
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The light of God’s grace illumines the crystal of the 
soul. The intensity of the descent of the grace depends 
on the relative fitness of the souls. The four degrees are called 
manda, mandatara, tivra and tivratara. In the manda 
stage the fcakti is called ' nivritti ’ sakti (or the removing 
grace). In mandatara, the Sakti is called * pratishta ’ or the 
power that fixes. In * tivra ’ or intense stage, the sakti is 
called * vidya ' or wisdom. In the 4 tivratara ’ stage the sakti 
is called ' santi ’ or peace. In this state the soul’s finite 
knowledge of itself and its bonds (pasu and pasa jnana) 
breaks out into pati jnana or Sivajnana. Now that the veil 
of obscuration (tirsdhana) is removed, the soul longs for 
the vision of Lord. This longing is fulfilled by the vision 
of the Guru. 

God takes on these forms of grace to help the souls to 
fulfil their destiny. Unless God assumes these forms of 
grace the souls will still be in ignorance of their own entry 
into the threshold of Reality inspite of their own tapas and 
development. This is dilferent from aham brahma knowledge 
which nobody knows when it is signified and how, either to 
the soul or for the the enlightenment of the other souls in 
turmoil in their triple bonds of anava, karma and maya, not 
knowing that these bonds are also the instruments of 
God’s grace and not hindrances to salvation. 

The soul needs God’s grace more than the God Himself to 
get over its shackles. Therefore there is nothing greater than 
Divine Grace. Even in ordinary worldly affairs, nothing is 
greater than each one needs. Tnerefore God’s grace is the 
supreme gain of the eternal quest and hunger of the soul. 
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Dr. G. U. Pope says that the prominence given in J>aiva 

Siddhanta to the operation of Divine Grace is remarkable 

and he has given a very lucid explanation of the Tiruvarut- 
payan in his preface to the translation of Tiruvacagam. 
The explanations are in the form of questions and answers. 
If the question is asked where is the need for Grace 
for the soul to get over its shackles, the answer is that 
flesh knows nothing and soul knows nothing and so Grace 
has to take cognisance of the soul. 12 It needs 
to know so that it may make known. How is it 
that souls are in ignorance of the grace which guides 
them? The answer is that souls do not seek grace because 
of their bewilderment in the meshes of maya just as fish in an 
ocean of milk do not feed on milk but seek smaller things 
for their sustenance 13 . How is it that souls do not know the 
gift of knowledge which is God’s grace ! Just as a traveller 
does not know the persons near by who could help him so 
also the soul is not known by the senses which it employs. 
Even so the soul does not know God’s grace which is its 
illuminator. What illustrates the soul’s ignorance of the way 
it is guilded? Men who walk do not think of the earth which 


11. Dr. Pope alio points out that the Tamil word ‘arid 
is used in every sense given to Xapis in the New Testament 
— Tiruvacagam, p. xlviii. 

12. Oon ariyatontrum uyir ariyatontrum ivai 

tan ariyatar arivar tan? — Tiruvarutpayan IV. 3. 

(Tr). The body cannot know anything as it is asat; the 
soul cannot understand itself being ignorant; then how 
can the soul understand unless the supreme arul illuminates 

its uudesstanding? 

13. Pal azhi min alum panmaithu aruluyirkal 

mal azhi alum marithu. — Ibid IV. 3 
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upholds them, so also the souls are insensible of the grace 
which supports them. Can the soul seeking Grace dis- 
cover it ? This is the question of questions. The answer 
is just as a person on a mountain beholds it not, the soul 
which is ever under God’s grace is ignorant of it 14 . How is 
it that the soul wanders ignorant of grace? The answer is 
that the soul is like a person who stands in the midst of a 
stream of clear water and still suffers from parched throat, 
or like one, even after the dawn, is in darkness because he 
does not open his eyes. How can this ignorance be removed? 
The folly of this ignorance is like the cat standing near a 
milk pot forgets it, and runs after an insect on the wall. 
This is due to the distracted mind. When will God come as 
Guru ? When the experience of the vast mass of two-fold 
deeds, good and bad, and appetite and aversion is equally 
borne, Siva’s gracious emancipating sakti will begin to work 15 . 
When the Lord appears as Guru what does he teach? The soul 
will know that the one God, many souls, the two-fold deeds, 
the two mayas, i. e., the pure and impure, are everlasting. 16 
Of the above six entities which will the soul know? The 
The soul will know the truth about the doer, the deeds done 
the fruits thereof, and the Lord who brings the fruit home 
to the soul. As the body is vivified by the soul, so also the 
soul is vivified by the Divine Wisdom. The soul will know 


14. Malaiketuttor manketuttor van ketuttor gnanam 

talaiketutor tarketar tarn — Ibid IV.7 

15. Nitum iruvinaikal neraka neratal 

kutum irai satti kolal. Ibid VI. 1 

16. Ekan anekan irul Karumam mayai irantaka 

ivai arati il. — Ibid 2 

17. Kantollai kanum neri kan uyir nappan nilai 

untivai allatu oli. — Ibid 6 
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all these. How does Grace operate on souls? As the crystal 
reflects many colours by retaining its own in the light, the 
Supreme irradiating the soul will permeate the world and 
show its real nature. May not the soul say ‘I need no God’s 
grace to see by; I can see myself’? The answer is the soul 
can doubtless see but between one’s eye and the object there 
must be light. So also the light of Grace must be present 
between the soul and the objects of its sense and experi- 
ence. Otherwise the soul will never see and understand 17 . 

How is it we see by the Grace of Siva? Even 
as the soul perceives through its instincts, the 
soul itself is guided by the Supreme. How are we to know 
under the influence of Grace? The answer is * Put not thy- 
self as the one who sees. Regard steadily the loving wisdom 
of Grace that make you see. Thus remaining, the vast ex- 
panse of mystic knowledge shall be yours’. 18 Shall we 
obtain joy thus contemplating the Divine Grace and nothing 
else? The answer is, Yes, regard that joy as the one of contem- 
plation and hide thyself in that mystic light of wisdom. Let 
nothing else enter thee. 19 And when shall we part with these 
intuitions of the senses? The answer is in whatever way God’s 
grace has appeared to these, even so regard thou it. What 
thou can’t see, strive not to see. In whatever Grace absorbs 
thee, wholly yield thyself. If you then behold, you com- 
mingle and come into union with the Divine’. 


18. Pun ceyalinstu pulan ceyal pol nin ceyalai 

man ceyalataka mati. — Ibid 7 

19. Kantapatiye kantu kanamai kanamal 
kontapatiye kontiru. — Tiruvarutpciyan VI-10. 
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After this illumination, does the soul get purified? 
When does perfect resignation of the soul come? The purifi" 
cation will come of its own accord. Is invitation necessary for 
any one who has suffered the heat of the sun when the shade 
is there? The soul will abide in God’s grace, of its own 
accord. This is the greatest purification. How is it that th e 
Sacred Grace is not enjoyed by all souls alike? When the 
sense of taste is vitiated by disease, even sweet things will be 
bitter and rejected. When the disease is cured, you yearn 
for them. So also when the souls get the mala of anava 
cured, they will enjoy God’s grace. The process of this cure 
is in different stages with different souls. Hence the diffe- 
rence. When ignorance departs, is it the “I” that knows? 
Tiruvarutpayan exclaims, “Oh for the day when the soul will 
lose the vanity or sin of fancying itself as the seer while it 
sees only the disappearance of darkness by the light which is 
not its own. 20 (This is the fundamental difference between the 
doctrine of Avidya in Advaita and the doctrine of Grace in 
Saiva Sidhanta). What are the respective actions of the souls 
which have been enlightened by Grace and those which have 
not? In luminous light and perfect darkness distinctions of 
things are lost. The enlightened sees light only and the 
other sees darkness only. This is all the difference. Do all 
souls understand the way of the Gnana of Grace and mystic 
union? The answer is no. Only those loving souls 21 
who approach Him are His. The Lord Himself is a loving 
Lord and His Grace is easy of attainment. How may the 

20. KaQpan oliyirulil kattitavum taflkanta 

viR pavam ennai vitum? Ibid. VII-3. 

21. Urkaitarum porkai utayavarpsi unmaippin 

nifka arulaf nilai. Ibid. VII-8. 





: 








110 


soul abide so that impurity may not appear but Grace alone 
remain? Those under the influence of Grace stand behind the 


light of reality like the holder of a torch intent on finding a 
thing that stands behind it. To stand behind Grace is the true 
way of uniting oneself with it. 32 Then, is it Grace that knows 
and the soul need be passive? The senses cannot perceive the 
Bliss Supreme. So it is Grace that makes the soul perceive. 
Is it necessary for Grace to show itself? Could not the soul 
itself reach it? Just as we cannot obtain anything out of 
another unless he himself yields finally, it is Grace itself that 
comes within the apprehension of the soul. Is not Grace 
sufficient? Over tattvas why should God be known? Noth- 
ing results without the Giver of the Grace coming in union 23 . 
When the soul is united with God, does God derive any Bliss? 
As the Lord is Infinite Felicity, He partakes not of the 


22. The impulse of love is to possess God in some 
1 wa y and the mystic aspires to possess Him in the most 
■ timate and complete way. One degree of possession is to 
in oW God, a higher degree is to be able to call Him ‘My God’ 
k n rpiatinno _ oe *t-.o r.nfl of Providence or Redem- 


• particular relations - as the God 
and the highest conceivable 


. n . and the highest conceivable is for a human being so to 
P u Jpriate God as to become himself divine - W.R. Paterson, 
Mature of Religion (Hodder and Stoughton, London, 

$28) r- 

The love of God is really a mystic relation - ‘Mysticism 
- that form of intercourse with God in which the world and 
lS lfa rc absolutely denied, in which human personality is 
50 ived, disappear and is absorbed in the infinite unity of 
Godhead - Frederick Heiler in Prayer. 

23 . Iruvar matantayarukku enpayan inpunt&m 

oruvan orutti urin — Tiruvarutpayan VIII-2. 


is 


pr. Pope comments that the idea of mystic marriage 

jptroduced here - p.l vi of Tiruvacagam. 


Ill 


blessedness he imparts. Does the soul then obtain the bliss 
as one alien to the Supreme ? In the supreme felicity the 
soul is in union with God like tal-talai or tadalai union 24 
Do they not obtain absolute unity? If they become one, 
both disappear, if they remain two, there is no fruition. 
Therefore there is union in difference 25 . (This is the advaitic 
union in the mukti of Siddhanta for which God’s grace is 
instrumental ). 

Tiruvarutpayan has thus answered all possible questions 
about the operation of Grace. 

The manifestation of Siva’s grace as Guru is also never 
more exhaustively expressed than in Saint Manickavacaga’s 
Tiruvacagam. In the decad called “Arputa Pathu' 20 ” or 
* Unutterable Experience ’, the Saint sings — 

“ He gave His sacred grace, that falseness all 

my soul might flee, and showed His golden feet ! 

The TRUTH Himself — He stood in presence there, 
This matchless miracle I tell not, I ! 

In another hymn 27 the saint says:- 

Sakti’s spouse, proclaimer of the mystic word 

24. Tadalaipoj kutiyavai tanikaza vettrinba kutalai ni 

ekamenakko]. Tiruvarutpayan. VIII-4. 

25. Onraiurn onratirantalurri ocaiezhatenral Onranri 

irantumil. Ibid. VIII-5., 

26. Poyyalam vita tiruvarul tantu tan ponnati inaikatti 
meyyanal velikatti munnintrator arputam vilambene- 

Tiruvacagam, Aruputa Pathu, 4. 

27. Mathivar pagan miraipayinra vacagan, mamalar 

meya jothi kathil parankarunai atiyar, kulavu niti gunamaka 
najkurn, pothalar colai Perunturai en puniiiyan mannitai 
vantizhintu, Ati Brahmam velipatutta, arul arivan empiran 
avare. Ibid. Tiruvaftai p. 1. 
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Lustrous and flowery light, the faultless Grace supreme; 
Who to His servants as law-bound grants His boon 
In Perunthurai girt with fragrant flowery groves. 
Himself hath come, and on this earth, a Gracious Form 
Descending hath revealed the primal Brahman, 

That informing Grace, He alone can grant! 

In yet another hymn 28 his soul cries out — 

If I perish, as perish is my doom, 

the blame. Imperishable One, thou tak’st, 

And if to suffering doomed, I bear my destined woes, 
what is Thy gain ? 

O ! Guru Guru, who doe’st defend and rule that I sink 
not in cruel hell. 

Is it good that Thou withdraw and stand not 
in my midst? ” 

The saint gives testimony of having seen the Lord as Guru:- 

29 “ Even I have seen Him with my eyes 

See the ambrosial Fount, yielding abounding grace 
Lo, I have seen His mercy’s blessedness 

28. Ketuven ketuma ketukiren ketilatai pazhikontai, 
Patuvcn patuvatella nan pattal pinnai payanerine, Kotumavuar- 
kattu azhuntame kattatkollum gurumaniye, natuvai nilla- 
tozhintakkal nanro enkal nayakame? 

Tiruvacagam (Anandamalai, 4). 

29. Kannal yanumkanten kanka! 

aru} nani curakkum amute kanka! 
bhuvaniyil cevati te'entinan kanka! 
karunayin perunai kanten kanka! 

Civan ena yanum terinan kanka! 
avan enei atkontarulinan kanka! 

Tiruvacagam. (Tiruvantapakuti) lines 56-83). 
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See His roseate feet this earth has seen 
See Him, even I have known, the Blessed Siva 
Seen in Grace, He made me His.” 

Again in more specific language he says — 

30 Thee, Endless One, benignly manifest, 
diffusing light — in Human form 
I see Thee come ! 

Fredrick Heiler in his book Prayer calls the 
mysticism 31 of Manickavacaga as simple and direct while 

30. Aruparattu oruvan avaniyil vantu 
guruparanaki aruliya perumayai. 

Tiruvacagam (Pstri-tiruvagaval) 

The following hymns of Tiruvacagam are also 
worthy of note: 

Inrenakkaruli irul katijjtu ullattu 
ezhukinra nayirepotnru 
ninra nintanmai ninaippara ninainten 
niyalatu piritu marrinmai 
ceiitru centru anuvai teintu teintu onram 
Tirupperunturai urai Sivang 
onru niyallai anri onrillai 
yarunai arikirparg! 

Tiruvacagam (Koyil Tiruppatigam). 

Irilata ni eliyaki vantu 
Oli cei manutamaki nokki. 

Tiruvacagam (Tirucatakam 5-364-5.) 

31. There is a simple and fanciful mysticism (Sufis, 
Manickavasagar, Bernard, Francis of Assissi, Suso, Symeon, 
“the new theologian”) and a neglective rational and theoretic 
mysticism which seeks to understand and control the mystical 


/ 


J 
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that of Augustine, Eckhart and even the Upanishads as neg-- 
lective, rational theoretic which seek to understand and 
control the mystical experience by philosophic speculation 
and that of yoga, Teresa, and the Quietists as psychological 
analysis. 

This doctrine of God giving His grace as Guru is some- 
thing more than a philosophic doctrine. It is really a mystic 
doctrine. It is not a religious belief like the Bhagavan 
appearing as an Avatar when unrighteousness prevails and 
righteousness goes down, for bringing about order. It is a 
Grace that God grants to souls each and individually. This 
is Siddhanta’s greatest consolation to souls bound in pasa 
and having only partial knowledge of the Divine. In inter- 
preting the Sadhana of the Supermind of Aurobindo, Sri 
JCapali Sastri says :- 31a 

“However, straightforward enlightened and one-pointed 
may be the efforts made by the seeker, the ultimate result is 
pot worked out by the ego-bound mentality of man — the fruit 
of all the human labours in the line comes from outside the 
personal range. It is always the Guru’s guidance or God’s 
grace that ensures success, the siddhi, the realisation of the 
ideal aimed at The Grace, the guiding light may accom- 
pany the endeavours of the Sadhaka from the very beginning 

experience either by philosophic speculation in the case of 
tfte Upanishads, Sankara, Plotionus, Augustine, the Pseudo- 
pionysius and Eckhart, or by psychological analysis as with 
v£> ga, Teresa, Angeles Silesins and the Quietists — • 

Frederick Heiler, Praver (Oxford University Press, 
1922) p. 173. 

31(a). Kapali Sastri, T. V., Sri Aurobindo, Lights on the 
^etchings (Aurobindo Ashram, Pondicherry, 1948) pp. 41-42. 
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tiulte openly in some cases, but covertly in many instances 
until the hour of consummation arrives, when the Jivanmukta 
sees that it is the hand of the Guide, the Grace of God, that 
w as all along preparing the soul for reaching the goal. All 
teachings either of the ancient scriptures or of master mystics 
of later times, go to show that personal exertion though 
usually a necessary condition for preparing spiritual realisa- 
tion, cannot bear fruit without the finishing touch for con- 
summation favoured by the Higher Power whieh may act 
through a human Guru or may be directly by the Divine 
Grace itself.” The descent of the Divine Grace is spoken of 
as the distinctive feature of the path of Integral Yoga in 
which there is a double movement of the sadhana, viz., the 
human ascent and the Divine descent so that God may mani- 
festly found His habitation of the earth-plane in the human 
spirit. This is a very attractive view as the immanence of 
God in the Universe can only be in the Human which is 
sentient like the Divine itself. This lends support to the 
Siddhanta view that the Supreme’s grant of grace as Guru 
involves no entanglement in the universe of matter because it 
is not a case of the Supreme taking human 3lb form but 
simply God informing the soul with his Grace and making it 
perfect. The Siddhanta doctrine of God being one, different 
and being together is borne out by this concept. The Brah- 
man of Siddhanta is the Absolute beyond, the universal 
everywhere and the life of the individual within. 


31(b). It is not a magic form whether assumed by 
Yogis, nor a material from assumed out of maya, nor 
is it a form assumed by the Sakti of the Lord because it will 
then be parinama. — Siddhiyar Tl 60-62 
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The doctrine of Grace In Saiva Siddhanta is not the 
redemptive grace of God as in Christianity because God can- 
not erase the fruits of karma whether good or bad. It is not 
also similar to the provement grace of Lakshmi in Visishtad- 
vaita. 


The rationalists might laugh at the doctrine of Grace. 
The metaphysicist 310 may say that it has no logie in it 


31(c). The metaphysical argument is answered by St. 
Appar and St. Maniekavasagar as below: 


Tattuvam talai kantu arivarilai. 

Tattuvam talai kantavar kantilar 
Tattuvam talai ninravarku allatu 
Tattuvam alantan Pugalur Harane 

St Appar, Thevasam 5-46-7. 

(Tr) ‘There is none who has transcended the tattvas and 
known the Real. He that merely knows the limit of the tattvas 
will not see. He that stands beyond the tattvas, to him alone 
the Hara (of Pugalur) is Real. 

The implication is that standing outside the tattvas, the 
soul receives the knowledge God imparts, which alone is the 
Truth. 

St. Appar has put this in the following lines:— 

Punti vatitattil pukunta ninranai poyyenpena? 


(Tr) ‘H°w could I deny Him who has come into my 

consciousness?’ 

St. Manickavacagar is even more explicit when he says 
that God’s appearance in the earth is His Grace to make the 
s oul realise the Adi-Brahmam. 

Perunturai em punniaji 
vannitai vantizhintu 

Adi Brahmam veiippatutta aruj arivar empiran avarc! 

Tiruvacagam (Tiruvartai 1) 


/Tr) ‘* n P eruntura b Himself hath come, and on this earth, 
' gracious Form, Descending hath revealed the Primal 

^ahmatn.' 
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although it may have an emotional appeal. The i ea ist may 
31d ignore it as it would cut at the root of the concept of 
Brahman being the only reality, as Brahman need not bestow 
grace on Itself. However, theistic philosophers recognise the 
need for grace in one form or another. “Grace says, Paul 
Brunton, 39 is a cosmic will not merely a pious wish or kindly 
thought and can perform authentic miracles under its own 
unknown laws. Because the Overself knows its own death* 
lessness and the person’s transcendency, it can afford to wait 
with a wonderful patience for the growth, ripening and 
decay of the person’s conceit and strength. This explains 
why we cannot force the coming of Grace. It appears at its 
own time and not ours. The fact -that personal causation 
does not exist in the profoundest plane of existence offers a 
great hope for mankind. We do not attain our destiny by 
self-earned merit alone or by God-given Grace alone but by 
both together. The first fits us to receive the second.” These 


The use of the term Primal Brahmam is significant. It is 
not known if there is a similar term in the Upanisads. 

31. (d) The need for a mediation is felt in all absolutism; 
Vedanta has recourse to Iswara, apart from Brahman, to 
account for the revelation of truth; in the Madhyamika and 
Vijnanavada that function is performed by the Tathagata.... 
The Absolute cannot know the truth; it is itself the Truth. 
A fortiori it cannot declare the truth; this requires besides 
knowledge, adequate and appropriate instruments of 
communication. Only a being which enjoys a sort of dual 
existence, having one foot in phenomena and the other in the 
Absolute, can possibly know the Absolute and reveal it to 
others — T. R. V. Murthi, The Central Philosophy of Buddhism 
(George Allen and Unwin, London, 1960) - pp. 276-277. 

32. Paul Brunton, The Wisdom of the Overself (Rider 
& Co., London, 4th Impression) p. 143. 
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views come very near to the concept of Grace in Saiva 
Siddhanta. This factor of Grace in the ascent of the soul is 
the greatest source of hope which any philosophy of religion 
could offer. 


A doubt may be cast about the validity of this gnsna 
through grace or Arul. The objection may be that this per- 
ception is purely objective, not true independently of the 
personal consciousness, and that its constructions not verifiable. 
Sri Aurobindo 33 supplies a very convincing answer to this 
objection. He says:- “This ground of cavil has no great value, 
for the object of the mystic is self-knowledge and God-know- 
led<re and that can only be arrived at by an inward and not 
hy an outward gaze. Or it is the supreme Truth of things 
that he seeks and that too cannot be arrived at by an out- 
va rd enquiry through the senses or by any scrutiny or 
eS earch that finds itself on outside or surfaces or by specu- 
1 . n based on the uncertain data of an indirect means of 

* - ♦ * - j: — *• ” : °,ion or contact of 


kn° 

the 


wiedge- It must come by a direct 

conci° usness w hh the soul and the body of the Truth 
elf ° r t ^ irou ^* 1 a knowledge by identity of the self that 
,tse omeS one with the self of things and with their truth of 
pcC gr a nd their truth of essence. But it is urged that the 
P° v ^ a j r esult of this method is not one truth common to all, 
aCtl af e great differences} the conclusion suggested is that 
t* 1 ^ r ^ aoVV ledge is not truth at all but subjective mental for- 
tP e . gut this objection is based on a misunderstanding 
nature of spiritual knowledge. Spiritual truth is a 
of t ^ & 0 f spirit not a truth of the intellect, not a mathe- 
theorem or formula. 
rna tlC — = — 


It is a truth of 


not 
infinite 


one in 


„<2 Sri Aurobindo, The Life Divine (Chapter XXIV) 

. DfPCC Mom 1 C\ A C\\ *1 Q 




5 to lie Press ’ Nevv York, 1949) pp. 78 
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an infinite diversity, and it can assume an infinite variety of 
aspects and formations; in the spiritual evolution it is invert- 
able that there should be a many-sided passage reaching 
to the one Truth, a many-sided seizing of it; this many side- 
ness is the sign of the approach of the soul to a living 
reality, not to an abstract or a constructed figure of things 
that can be petrified into a dead stony formula.” 

Sri Aurobindo has more or less expounded the Siddhanta 
doctr ine of God choosing a particular way of imparting 
Grace to each individual soul and the resulting jnana being 
not subjective but the absolute Truth of the Infinite in one 
of its infinite variety. Saint Gnanasambandar also 31 enjoins 
not to investigate by logic or reason or doctrine as to how 
each individual soul is made by God, His own. 

34. Etukkalalum edutta moshiyalum mikku 
Cotikka venta cutarvittulan engal joti 
madukkam ninkaiuruvir manampatri vazhmin 
catukkal mikkiniraiye vantu carminkale 

St. Jnanasambamdar’s Thevaram. 

(Tr) Do not by argument or examples indulge in too much 
enquiry. Our Lord of Light gives his light of Grace and 
abides. Ye who wish to be rid of the greatest afflication live 
in Him with mind fixed. So holy ones, seek the Lord as your 
support. 

Atpalavarkkarulum vannamum atimanbum 
ketpanpukil alavillai kilakka Venta 

St. Jnanasambandar’s Thevaram. 
(Tr) The ways in which the Lord choses to bestow His grace 
and makes the soul His own and His primal majesty are 
infinite. So do’nt enquire. 

The modus operandi of the bestowal of Grace for those 
who shall be its recepients and its glorious nature are beyond 
limits of comprehension. One has to surrender oneself and 
obtain an intentive awareness of its manifestation. 
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The function of grace is to make the soul know every- 
thing in their reality. Pattinattadigal (a Saivate Saint) sings* 1 * 
O, consort of Parvati, Lord of Ganga ! 

Sooner did I get Thy Grace 
The veil of maya was torn, the steadfast 
Turiya jnana came to me, and having got 
That, I knew myself, I knew the objects 
Around, I knew all Thy various manifestations ! 

Those who do not see Thee, are of the 
Kind who do not know themselves ! 

Sivajnana Swami explains that, only when the soul 
sees with the eye of grace does its ekadesa jnana becomes 
purna jnana just like the lotus’s thousand petals blooms with 
the sun’s rays. This happens only in the advaita state or 
« mutta nilai ’. In the * petta nilai ’ the knowlege is only 

partial- 

In this new conciousness, Sivanubhava becomes Svanu- 
bhotf- Umapati Sivacarya explains it thus:— 
gnkunarvin ujjatenki ullathil inbotanka 
tunkunar matretuntu col 

— Tiruvarutpayan - IX- 1. 

-U(a) Mangai panga ! Gangai nayaka ! 

** Deivattiruvarul kaivantu kitaittalin 
mayappadam kiri turiya 
jnanatham petrepin yanum 
nin peruntanmaiyum kanten; kantalum 
ennaiyum kanten piraraiyum kanten 
ninnilai anaithaiyum kanten, ennai ! 
ninnai kana mantar 
tappaiyutri kana tannaiyore ! 

— Tiruvidaimarudur Mummanikovai 
of Pattinattu Pillaiyar (11th Thirumurai) 


Submerged in pure consciousness flooded by inbam and 
in exalted turiya, what else exists for him! 

(See Sivanana mapadiyam p. 56) 

Compare also:- 

Yatra natyatpesyati nanyasrunoti 

nanyekoja nate ca bhuma. 

(Where nothing else is known, nothing else is heard, 
nothing else is known, there is bhuma, endless joy). 

Saint Appar also says that there is no separation after 
grace is gained. 

‘Kantalatu arulum illai kalantapin pirivatillai ’ 

— Thevaram. 

Sivajfiana Swami explains as follows 

‘ Arulavatu uyirkatku pasuttuvathai nikki 
Sivathuvam alittal kannulatakiya irakkam ’ 

(Arul is the grace which frees the soul from its bonds and 
gives it Sivathva). — Sivajflanapadiyam, p. 387 

This is the truth of the doctrine of Grace in Saiva 
Siddhanta, which is unique and worth pondening over. 
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THE CONCEPT OF MUKTI IN 
SAIVA S1DDHANTA 


We have dealt earler with the concept of Advaita in 
Savia Siddhanta and how it differs from other systems, 
particularly the monism of Sankara. After the advaitic 
union with God, is it unity in difference or one in one, or what 
exactly is the status of the soul? While the Jivanmukta state 
could be reconciled to some extent between the various 
systems, the concept of the soul in Para-mukti is completely 
different in Saiva Siddhanta. It differs from the concepts 
even in some of the allied systems within the Saiva sect it- 
elf like Sivasamavada, Sivasankrsntavada etc. The concept 
in Saiva Siddhnta is generolly termed “Siddhanta-mukti”. 

Sivajnana Sidhiyar refutes 35 some concepts of mukti 
and states the Siddhanta position in a nutshell. The keynote 

^5 Immaiye irettnatu eithi ezhilarum 

enthizhaiyar muttienruip irumsuvarka mutti 
ammaiye enrum mutti ainthu gandham 
arakketukai enrum atta guna mutti enrum 
maimaye padanampol kaimutti enrurp 
vivekamu$ti enrum tan meivativam civattai 
cemmaye perugai mutti enrum ceppuvarkal 
civanatiyai cerumutti ceppuvatinku yame. 

Sivajnana Siddhiyar, VIII- 264. 

For a detailed refutation of mukti lakshna as expound- 

• n May&vaada, Aiykyavada, Patanavada, Bnedavada, 
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of this concept is that in the final state of freedom or union, 
it is not a case of pure identity or unity but of identity of 
essence inspite of the difference. The goal of non-duality 
means the denial of the duality of the two and not the 
denial of the existence of the two. 35 a 


Sivasaraavada, Sankrantavada, Isvara-avikaravada, Nimitta- 
karana parinamavada and Saivavada - see also Umapati 
Sivacarya’s Sankarapanirakarana [(Dharmapura Atheenam 
Edn, 1942, pp. 298-338). 

35a Sivajnana Siddhiyar Tr.by K. Sivaraman, Kasi Matam 
publication, Tiruppanandal 1949 (pp. XXVII - XXIX of 
Preface) and the following stanzaf: — . 

Cerranaiyum nizhalpola Sivam nirpan ennil 
cenranaiyum avan mutali Sivattai anaintontrai 
ninratuyir kettatanai vinram 
ninratel ketillai anaintu kettatennil 
ponrinaten muttiyinai petravarar pugal ni 
ponrukaiye mutti yenil purutan nittananram 
onriyitu nirotu nir cerntaipol ennin 
oruporulam atipatiyotu uyir porulonranre 

Sivajnana Siddhiyar XT, 318. 

Sivan civan enrirantum chittonramenil 
Sivanarutchittu ivan arulai cerumchittavanran 
Bhavanketu buddhi mutti pannum chittavarril 
Patiyum chittarivikkappatum chittumivantan 
avanrane ariyumchittalalinal irantum 
anaintalum onrakatu anannyamai irukkum 
ivanranum bhuddiyum cittuvanamo buddhi 
Itu achittenretil avanukkivanum achittame-/6*V/. 320. 

Umparpiran urpattiyatikalukku uriyan 
Uyirtanum Sivanubhavam onrinukkum uritte 

Ibid. 319. 
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The Siddhiyar says 36 :- “If it is stated that God is like 

the tree’s shade which is reached by the soul, it is not so . 

If it is the soul that reaches Siva and not Siva, the soul then 

has the freedom of will and will be the master and First cause. 

If yet, it is stated that the soul becomes one with God by 

being absorbed, then no union is possible of that which 

is lost. If it i s argued that the soul is obsorbed without 

being l° st then by obsorption. it does not become 

on e with God. If it is argued that it is absorbed and 

then lost, then what is it that has attained release? If 

you mean that the mere loss of the self itself is mukti, it 

conflicts with the concept that the soul is eternal. If you 

sa y that the union is like that of water with water, then the 

s oul and God become equal, which is not. If you say that 

s0 ul becomes one with God when it loses its mala like 

t ^ e copper being turned into gold by the alchemist’s stone, 

the answer is that the alchemist’s stone and not the gold that 

ansmutes. Even after union the soul has only experience 

tC f bli ss and does not possess the powers of creation, main- 

° nanC e and destruction. If it is stated that God and soul 

16 not disparate as they are both chit and so one, the answer 

n God’s gracious Intelligence (Arul-chit) while the soul 
js no-____ — 

Sivajnana Siddhiyar - XI. 318, 319 and 320. 
a 320 alone is given below. 

^ tan Sivan seevan enrirantum cittonramennil 

Sivanarutsittn ivap arulai cerum cittavanran 
bhavanketu buddhimutti pannum citturp ivanran 
avanrane ariyum cittatalinal iranturp 
anaintalum onrakatu anaiyamayirukkum 
ivanranurp bhuddiyum Sittrivanumo buddhi 
itu acittenritil avanukkivanum acittame! 

— Ibid 320 

rrfre unerring affirmation is that the union is one of 
„va ° r nonduality and not unity. 
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only partakes of it. They are alike but are not one or 
identical. Siva is the Gracious Intelligent and the soul is an 
Intelligent having its destiny in the Grace of Siva. God is 
the Intelligent which releases the soul from the thraldom of 
birth. God is the Intelligence which is self-luminous while 
the soul receives such light and knowledge from God. So 
even when God and soul are in inseparable union, they are 
not one and identical but only non-dual. Can the soul and 
its Buddhi, both Intelligent in principle, be one or equal? If 
the Buddhi is achit relatively with the soul, so also is the soul 
with God and so they are not one.” The real union says the 
Siddhiyar 36 (a) is like this:— 

As the magnet attracts the iron, so also God draws unto 
Himself the soul and makes it His own as the fire converts 
the iron into its own nature. As salt dissolves in water, God 
infuses his qualities into the soul. But God transcends the 
soul and subsumes its self sufficiency and intelligence under 
His prevasion as the alchemist’s stone turns copper into gold 
by subsuming it. God is united and indistinguishable in 
union with the soul as the sweetness in the cane juice, honey, 
milk and fruit. 


36 (a) Irumbai kantam valittarpol iyaintinku uyirai 
eriirumbai ceyvatupol ivanaittanakki 
arumpittu intanattai anal azhippatupol malattai 
arutta malan appanainta uppepoJ anaintu 
virumbi ponninai kulikai olippatupol atakki 
meiithu taneilam vedippanaki 
karumbai tenai palai kaniamutai kantai 
kaftiyai ottiruppan anta muttiyinil kalante 

Siddhiyar XI - 321. 

see also Siddhiyar VIII - 264 quoted supra. 
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The Siddhiyar says emphatically 3615 “The state of Freedom 
or Release envisaged by different other religions are comp u ' 
table within the thirty six tattvas from earth to Nada. 
Some believe that the pleasures derived in the company of 
the young and beautiful damsels is the highest mukti. Some 
others believe a residence in the different Heavens as the 
highest mukti; some others believe that the annihilation of 
the five skandas as the end. The mukti of some others is the 
becoming possessed of the eightfold powers. That of some 
others is a condition analogous to supreme inactivity like a 
stone. To others it is viveka or discriminatory wisdom. 
Some others say that becoming the true form of God is 

36 (b) Otusamayankal porulunaru nujkal 

onrotonru ovvamal ulapalavum ivatrul 
yatusarnayam porulnul yatu tnkenii 
ituvakum atuvallatenum pinakkatinri 
nitriyinal ivaiyellam oritatte kana 
ninratu yatoru samayam atuisamayaip porulnul 
atalinal ivaiyellam arumarai agamette 
atankiyitum avaiiranturn Aranatikkil atankurri 

Ibid - 265. 

Onrirantaki onrin orumaiyan irumaiyaki 
onril onru azhiyum Onratenin onrakatu tiyin 
onru irumbu urazhin anrfim uyirin intu tozhilum 
onri niijrin unarum unmaikku uvamai anavattotu on re 

— Sivaprakasam 10-87. 

, Tr ) If it is said that one Supreme Being has become two, 
rod and soul, and they unite, there should be no distinction 
, twe en God and soul: if God and soul are different and 
Scome one in final bedhabeda, it implies that one of them 
u-ornes destroyed; if God and soul would not unite, there is 
k^advaitic union; and if the soul in union with God is 
n °'dto belike iron in the fire, it should possess all the powers 
S r*God and perform His five functions. So, for the advaitic 
01 io n of the freed sou * with God, the proper analogy is 
U , n » advaitic union of the soul with its original bond, anava. 
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the end. Our mukti is the reaching of the feet of God (which 
is beyond the 36 tattvas). 

Siddhivar continues, ’‘Religions and postulates and 
sastras are various and conflict with one another. It is 
asked which is the true religion, which the true postulate 
and which the true book? The answer is, “that is the true 
religion, postulate and book which knows no such conflict 
as “This is true. This is not ” but can resolve them all 
under one supreme intuition and have in its scheme of 
synthesis each of them given a well-defined place. That is the 
Religion and the Truth and the Book. Therefore the different 
truths and doctrines envisaged by finite minds embodied in 
different religious formulations and books are comprised as 
parts within what are the revelations of the Omniscient In- 
finite Being which are the Vedas and Agamas. There too 
are the expressions of the Grace of the Divine Feet of God”. 

Siddhanta therefore formulates its concept of mukti on 
the highest foundations of revelation and not conflicting with 
other systems. 

Umspati Sivacarya’s Sivaprakasa 37 underlines the same 
statement and states that the Siddhanta mukti alone is fault- 
less and others are faulty. It says:- “ Diverse goals are aimed 

37. Arivayar impururnutti kantamaintum 
arumutti trigunarnum atankum mutti 
virivuvinai ketumutti maiampom mutti 
vikkiraka nittamutti vivekamutti 
paravumuyir ketu mutti siddhi mutti 
patana mutti ivai pazhicer mutti 
trimalamum akalauyir arulcer mutti 
tikazh mutti itumutti tirattatame 

Sivaprakasam - II. 50. 
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at by different creeds. They are the pleasures of the 
flesh, the annihilation of the five categories of experi- 
ences, the subdual of three gunas, the destruction of karma, 
the mere dissolution of bonds, the immortality of the body, 
the realisation of the self alone, the annihilation of the soul 
and the deadening of senses as in a petrified stone. All these 
concepts are faulty and false. The realisation of the Supreme 
Bliss by the attainment of Divine Grace in consequence of 
the dissolution of three bonds is the highest and faultless 
of all ”. 

Human mind cannot comprehend the supreme bliss of 
mukti and yet it must reject concepts which are prima facie 
false and inadequate. Saiva Siddhanta therefore rejects the 
other concept which are so. Let us take a view of the 
concept in other systems although the really worthwhile 
consideration must be vis-a-vis the Advaita concept 33 . 

See the commentary on SivapraJcasam by Tiruvilankam 
of Jaffna for a brief and lucid explanation of the various 
concepts of mukti in other systems. Reference to Lokayata, 
Mayavada, Bauddha and Jaina views on mukti is also 
contained in Nenjuvitututu (one of the 14 Siddhanta Sastras- 
lines 110-119). 

37-AA. Sivajnana Swami explains that when God takes 
the adhara form of Guru it is a form of chaitanya and there 
is no question of God getting entangled in a body of taitvas. 

To sakalas the Guru is in the third person (padarkkai) 
l0 pralaya kalas the Guru is in the second person (munnilai) 
and to Vijnanakalas he is in the first person (taijmai) 

— Sivajnanamapadiyam, pp. 472-474. 

37. Panchastikaya Sutra 153, quoted in J. Jain’s 
Outlines of Jainism (Cambridge Jniversity Press, I916)-p 200. 

38. See Mr. Tiruvilankani’s commentary on Sivapra- 
. s ,m (Tirumakal Press, Chunnakam, Ceylon, 1935) - pp. 
1 04-106 and pp. 181-180 ibid. 
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The Carvaka ideal of sensual pleasure is wholly unworthy 
as all pleasures of the senses are transitory and cannot bring 
everlasting freedom. 

The Buddhistic ( Sautrantilca ) concept of nirvana 33 is also 
not accepted. When the five skandas uruvam, vedani, 
kurippu, bhavanai and vijnanam are distintegrated there will be 
nothing left of the soul to experience the fruits of the arduous 
discipline prescribed therefor. The soul does not have to go 
to a haven of nothingness after terminating itself by all kinds 
of suffering. 

The Jaina or Aruhata nigandavadi's concept is that the 
soul could attain siddhi by overcoming the eight limitations — 
jfianavaraniyam, darisanavaraniyam, vedaniyam, msganiyam 


See also V. A. Devasenapathi, Saiva Siddhanta (as 
expounded in the Sivajnana Siddhiyarj - (Madras University 
1960) - pp. 282-288. 

39. “The Madhyamika conception of Nirvana 
comes very close to the Advaitic notion of mukti as Brahrna- 
bhava. In the madhyamika, however. Nirvana is not 
identified with consciousness of bliss. For the Vedanta 
mukti is not merely absolute existence free from suffering, 
but consciousness and bliss as well - cit and ananda. The 
Vedanta by a critique of experience, shows Brahman as the 
unconditionedly self-evident being (saksad aparoksad brahma) 
which makes knolwedge possible. The feeling of pleasure 
we experience in the objects is but the infinite bliss of Brahman 
in a limited impure form. Moksa is the removal of these 
limitations; and ananda, which is the nature of Brahman, 
emerges in full measure. The Madhyamika seems to stop 
with the that or the assertion of the Absolute as the implicate 
of phenomena; the Vedanta proceeds further to define what 
or the nature (svarupa) of Brahman as consciousness and 
bliss - T. R. V. Murti, The Central Philosophy of Buddhism 
(George Allen & Unwin, 1960) pp. 274-275. 
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a e i^ tee n 

ayashyam, namam, gotram and antharayam, aim 
hungers like thirst, hunger, fear etc., and the six skan aS ’ 
kanda, rasa, rupe, sparsa, sabda and parinama. 

The Panchastikaya i0 says, that when a soul has at * a ^ 
samvara and gets rid of all karmas and on wit * 


1 . e., 


sanivaio — **“ ““ — 

G f the vedaniya, ayuh, (gotra and nama, .. — , 
a<diatiya or non-destructive karmas and takes leave o exis 
tence, that is called Moksha. 

The Prabhakara school conceives of mukti as the 

# t # ll lilcc 

a nnihil a ti° D of karmas when the soul remains stu 
stone. 

The Bedhavadis conceive of mukti as the removal of 
n ava alone when the soul as copper becomes gold by the 
alchemist’s stone. 

The Uruvascimcivadis believe in mukti as making tne 
body immortal by kayasiddhi. 

The Sankhya school conceives of mukti as isolation 
prakriti and its evolutes when the purusha attains 
^°fecti°m This is sometimes called vivekamukti. 

15 The Nyaya- Vaisesika school resembling Buddhism 
i'rlers that the perfected soul is divested of all exp^ r i enc e, 

C o ;" S surabl»»d Panful. 

be said that even though the qualified form of the 
c.f* ^ aV perish, the jiva in the aspect of the substrate or uie 
jiv» m cations remains to enjoy release consisting m m®nuty 

a ua J Brahman” - T. M. P. Mahadevan, The Philosophy of 

yP ^ a ita (Ganesh & Co., Madras 1957) - p. 215. 

40 , See S Radhakrishnan, Indian Philosophy. 
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The Bhaskara school considers that the soul i n mukt 
loses its ichcha, jnana and kriya in Brahman.^ 

The Yoga school considers that the acquisition of p 0We 
like anima is itself mukti for the sou,. 

The difference in other systems in the Saivite f 0 ] d it 
consists mainly in the concept of mukti. Le «s see wh at 
these other systems which are called P a vada Saiv am> 
Bhedavada Saivam, Sivasamavada gaivam Siva-sankranta. 
vada Saivam, Isvara vikaravada Saivamand Sivadvaita S aivam 


The Pasha navadin says that as even in mukti the anav a tn a ] 3 
is not terminated, the soul because of the release of i nst i ncts 
and senses is like a stone. If this be the case, then beca Use 
souls are without instincts when they are embodied as sp awQ 
egg etc., they must be said to have attained mukti. So this 
concept is erroneous. 


The Bhedavadin says that the removal of mala with the 
advent of true knowledge is itself release and that no Uni 
with God is necessary. The Siddhanta s reply is 
sunlight alone will not dispel darkness unless the light of th 
eye blends with sunlight. So acquisition of true knowle doe 
must be accompanied by God’s grace. 


The Sivasamavadis say that the soul in release attain the 
form of Siva and performs the functions of Siva and } s ® 
His servant. They say that just like water coming int 
contact with salt becoming salty, the soul uniting with § iy 
becomes like Siva. The Siddhanta’s refutation is that as t h e 
mercury pill transmutes copper into gold but hides with} Q 
itself the nature of gold, Siva gives His eight qualities to t h e 
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soul but keeps these eight qualities under his control and 
with His pervasion so that their nature is not independently 
revealed. Though the souls may come to possess the eight 
qualities like Him, it is He that performs the five-fold activity. 
When the juice of sugarcane, honey, milk, fruit and sugar are 
mixed, it will not be possible to determine the taste of each; 
for that reason it cannot be said that each has no separate 
taste. So also, the soul only enjoys the experience and 
attributes of Siva but is not Siva. 


The Sivasankrantava din says that in rnukti the soul 
becomes one with God and is not His servant. Their position 
is that in the presence of the soul in mukti, the instincts will 
know Siva, because the instincts become sat. Just as when 
t be dirt goes off the mirror, the face is seen of its own accord, 
also God’s grace will be attained by the process of 
langrama. The Siddhanta’s refutation is that the instincts 
have only limited perception and pasa-jnsna can never impart 
atbi-jnatia except by the grace of God. A maiden of sixteen 
P a y have all the attributes for marital pleasure but she 
cannot have it by herself but only by means of a pathi. 


The Isvara-avikaravadin says that it is not neces ary for 
a to arant the spiritual eye to the soul and then reveal 

tjfinself- says tllat s ^ acIe given by a tree ’ God 

nains immutable and just as a wayfarer goes to the tree for 
reI11 bade, so also the soul gets the spiritual eye and reaches 
itS S whe n it bscomes fit. The Siddhantin’s refutation is that 
S ' Va position is absurd. If Siva is like the tree, he will have 

tb ® independence, while the soul likened to the wayfarer has 
n ° 1 Fu rther, just as the experience of the indriyas is for the 
i 1 ' on i y and not for the body, so also the knowledge impart- 
S ° U , Qod will be for God and not for the soul. This is 
ed ™ 
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repugnant to the universally accepted idea that God is nir- 
vikari. 

The Sivadvitin says that it is not consistent with reason 
to affirm the existance of souls as different from Siva and the 
Universe. He urges that the duality is opposed to the Vedas. 
It is, however, overlooked that there are a plurality of souls. 
The Sivavailin replies that because of the delimiting adjuncts 
like tattva, bhuvana and kala, Siva appears as many souls. 
Their contention is that pasu pssas are the parinama of 
cit-sakti. The difference is internal like that subsisting bet- 
ween guna-guni and not external. If this relation is such, 
God will be affected by all the afflictions of the soul. Further, 
the world will be reduced to the position of sunya which is 
not the case. So, Siddhanta refutes this concept which is 
called nimitta-karana parinamavada. 

Thus by a critical review of the theories of other systems, 
Siddhanta is able to establish its own concept. 

In the Advaita Vedanta the mere cessation of separate- 
ness anyatara bodha by sarvatma bhaua is mukti. This is 
the realisation by the ego of the inexhaustible Brahman in 
ourself. The union of the soul with Brahman is like the union 
between man and his beloved wife in marriage. He forgets 
the presence of the objects near him and loses his conscious- 
ness of himself and everything else in the perfect happiness 
born of this union. This sarvatma bhava is not the actual 
abolition of the objects world as unreal nor the absorption of 
the ego in Brahman. 

Das Gupta 41 explains this mukti as follows:- 

41, Das Gupta - A History of Indian Philosophy (Cam- 
bridge University Press, 1960). 
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“The mukti stage is one in which the pure light of 
Brahman as the identity of pure intelligence and comp- 
lete bliss shines forth in its unique glory, and all the rest 
vanishes as illusory nothing. As all beings of the world 
appearance ase but limited manifestations of that one being, 
so all pleasures also are but limited manifestations of that 
supreme bliss. The being of Brahman however is not an 
abstraction from all existent beings as the satta (being as class 
notion) of the naiyayikas but the concrete, the real, which in 
its aspect as pure consciousness and pure bliss is always 
identical with itself. Being (Sat), i.e, pure bliss and pure 
consciousness, what becomes of the avidya during mukti 
(emancipation) is as difficult for one to answer as the question 
how avidya came forth and stayed during the world appea- 
rance.” 

The nature of sublation of avidya is the crux of the 
matter and Saiva Siddhanta gives a most convincing answer. 
L et us examine it briefly. 

Pr. Radhakrishnan 4la speaking about liberation in 
/^dvaita discusses whether illumined souls preserve their indi- 
• duality after obtaining enlightenment. Sankara admits that 
e of them do retain their individualities for fulfilling the 
functions assigned to them by the Supreme Lord. In other 
U ds the maintenance of individuality is not inconsistent 
•th a state of enlightenment. Jivanmuktas’ spirit is other- 
W r idly but tbe ‘ r life is not colourless. They transform their 
VV ° rg ies into a living whole which expresses itself through 
ene g an d power. Their lives are purposeful purposeless like the 
l ° V aCt of creation. When it is said that we should attain 
V f f ge if, the meaning is that we should know it. The end of 
] nowdedg e is also the aim of huma n endeavour. When it j s 

See S. RadhakrishnanT^™ Philosophy. 
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said that Brahman is to be seen, known, cognised and 
comprehended, it is assumed that we can cross our finitude 
and attain our true nature. To become what we are is our 
ultimate aim. Right knowledge should displace the erroneous 
identification of the self with its adjuncts. The change has 
to be effected not in the world of being but in the world of 
thought. Avidya has to be displaced by Vidya. 

Sankara in Vivekachudamani 43 says “The verdict of all 
discussions on the Vedanta is that Jiva and the whole universe 
are nothing but Brahman, and liberation means abiding in 
Brahman, the immediate Entity” (478). Sankara realises the 
need for the grace of God but does not say how it is bestow- 
ed. He says 43 , “The Gurus as well as the Srutis instruct the 
disciple, standing aloof; while the man of realisation crosses 
avidya through illumination alone, backed by the Grace of 
God” (476). This experience is interpreted as Aparsksha or 
direct. 

This is the very opposite of the concept in Siddhanta. 
The Guru’s precept of God’s grace is the direct means of 
iiberation while all other stages are indirect. The concept of 
mukti is not clear in Advaita except the concept of identity 
with Brahman. 


42. Vedanta siddhanta niruktiresba 

Brahmaiva jiva: sakalam jagaccha 
Akandarupasthithireva moksho 

Brahmavidhye srutaya: brahmanam - (478.) 

— Sankara’s Vivekachudamani (Advaita 
AshramaEdn. 1944) - p, 207. 

43. Tadistita bhogyaruta gurava; sritayo yate 
prajnaiyva taretvitvinevaranu gruhitye - 476. 

Ibid, p. 206. 
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Referring to the state of the realised soul, Sankara says 44 
“My mind has vanished and all its activities have melted by 
realising the identity of the Brahman and the Self. I do not 
know either this or not this, in what or how much the 
boundless bliss is (481).” “Where is the Universe gone, by 
■whom is it removed and where has it merged? It was just now 
seen by me and has it ceased to exist? It is passing strange” 

(483) 45 . 


It is exactly the question as to how avidya is sublated 
bat requires a convincing answer which Advaita does not seem 
to provide. Truth can sublate error, the noumenal can sublate 
. omenai and knowledge nescience. We can destroy what 
f but not what is not. The sublation of nescience must consist 
* S t wiping out but in a transformation of it. Sublation 
10 j- ra nscendence is due not to the temporal but the eternal 
tioning and breaking through the temporal, Prof. S. S. 
j says 46 that what is abolished has to be transferred into 
^ aS ,,ne stuff of that which sublates. Maya is sublated by 

.tie truv 

Buddhivinasta gatita pravrth brarnahvanoregataya 

atigatya 

Idam najans: apyaniham ne jane kimva 

kiyatva sukamastyaparar - (481) Ibid. p. 208. 



45. Ka jagat kena va nitam kritna tinamiham jagat 
adhairamaya dristin nasti kim mahadadputam 

_ (483) Ibid. p. 209. 

Nirupamamaniditatvam satyam tvamahamidameda 

iti kalpanudiram 

nityandalkarsam satyam bralimadvitiyamevatam 
' ' - (493) Ibid . 


/qY) I am indeed Brahman, the One without a second, 
matchless, the Reality that has no beginning, beyond 
such imaginations as Thou or I, or This or That, the 
Essence of Eternal Bliss, the Truth’ - Ibid. p. 213. 
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Brahman only because it is the very nature of Brahman. 

I think Prof. Sastri is correct and it is an excellent inter- 
pretation of Siddhanta concept of Maya s tirsdhana or con- 
cealed grace. The sublation of concealment is by sublimation 
which is anugraha. Sublation of nescience is thus very clearly 
explained in Siddhanta. It is Grace only that can sublate 
in the final stage and it is anugraha or mukti. Avidya can- 
not be sublated by vidya and in any case it cannot disappear 
except as an involute. Man can attain immortality only in 
God and not independently. According to Siddhanta sub- 
lation is not destruction but control by a larger whole and 
transformation into the substance of the whole. Traditional 
advaita has landed itself in the difficulty of thinking of the sub- 
later and the sublated as opposed. Siddhanta has surmounted 
this difficulty. It has avoided the danger with which Advaita 
is faced, viz., of not of making nescience absolute and baseless 
or at any rate an anirvacaniya. 

The other Vedantins 47 do not also accept the conccot 
of mukti of Advaita. They do not accept Jivan-mukti and 


46. Sankara’s views on liberation as contained in 
Vivekachudamani are fully quoted by Aldous Huxley in his 
Perennial Philosophy, Chapter I. (Fontana Books, London* 
1961), pp 18-19. 

Sankara in his commentary on Mandukya Karika says- 
Animittasya cittasyeti ya moksakhya anutpallih sa 
sarvata sarvasthasu sara nirvisgsa advaya ca. 

(Tr) ‘Moksa is the state of the non-rise of the mind that is 
without cause, is the same always in all states without dis- 
tinction and non-dual’ - T. M. P. Mahadevan, Readings front 
Sankara (Ganesh & Co., Madras, 1961) p. 130. 
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Videha-mukti. They contend that mukti is one and it is 
freedom from empirical life by actually transcending the 
world of space and time. The Visistadvaitin 18 describes 
the ascent of the soul after the dissolution of the body to the 
blissful land of Vaikunta by the shining path of deva-yana. 

47. c.f. “For Sankara the Brahman, the One, absolutely 
exists and the mystic, in en-tasy as Louis Gardet calls it, 
experiences this one absolutely undifferentiated being, apart 
from which, he thinks he now realises nothing at all. Even 
God, can claim no existence; he is Brahman in the fullest 


sense. 

“ Ramanuja interprets liberation as the Yogasutras do as 
the isolation of the soul in its essence; he does not interpret 
it as meaning a merging into Brahman as a vaster spiritual 
unity, for. Brahman is merely the ‘soul-thing’ or category of 
existence which characterises the soul” - R. C. Zaehner’ Hindu 
and Muslim Mysticism (Athlone Press, London, 1960) 
pp 78-79. 


48. See below the Visistadvaita view as expounded 
j n Vedanta Desika’s Satadusani : 

‘We have to discuss the Advaita theory of msksa or 
final release.... There is no separate vada in Satadusani ( of 
Vedanta Desika) devoted mainly to the discussion of this 
topic- The vada devoted to the discussion of the nature of 
the individual self in the state of release contains some argu- 
en ts relating to the nature of moksa ... The issue under 
dispute is whether the individual self in the state of release 
becomes identical with the Absolute or does it remain diffe- 
n t from the Absolute without losing its individuality. The 
former is the view held by the Advaita while the latter is the 
1 -gW of the Visistadvaita The Advaitin takes his stand on 
he scpritural text, viz. ‘ Brahma veda brahmaiva bhavat 
/Mend- Up* 3-3-3). This text which as understood literally 
• interpreted to mean that the Brahman knower becomes 
«rahman which implies the identity of the individual self and 
he Absolute. Vedanta Desika on the contrary urges that 
u text in question does not so much refer to tadatmay a or 
ttj tity as to sadhamya or equality. The ehief argument in 
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There matter shines in a supernatural (a-prakrta) way without 
any mutability. Time exists under that form of eternity and 
the mukta, freed from the limitations of karma rejoins his 
infinite jnana, is deified but without the quality of cosmic 
rulership. The liberated soul has a direct vision of Brahman 
and is absorbed in the eternal bliss of union with Him which 
is sayujya. To him the pluralistic view is abolished. The 
distinction between the Atman and the Brahman is eternal 
but the sense of separateness disappears in the state of union 
(avibhaga). There is no loss of personality. The liberated 
soul does not serve God by cooperating with Him but gives 
up egoity 49 by realising “l and not I, but Thou in me”. 
Visistadwaita does not give so much importance to sayujya 
mukti as to the antecedent rnuktis, viz., Salokya, Sarupya and 

favour of this issue is that Brahman itself becoming Brahman 
cannot constitute the goal as it has already been accomp- 
lished. Nor is it possible for one diffeient from Brahman to 
become a Brahman itself as it would result in avasiddhanta. 
Two different entities cannot be identical. It is therefore 
logical to hold that the self attains the status of Brahman 
(Samadharmya). This interpretation is also in consonance 
with other texts openly declaring samya of the self with 
Brahman. (Mund Up. 3-3-3. Taitt Up 1.1.2) - S.M. Srinivasa- 
chari, Advaita and Visistadvaita, A study based on Vedanta 
Desikar's Satadusani), Asia Publishing House, 1961 - pp 172- 
173. 

49. This doctrine of ‘ekanagi iraipani nitra}’ is the 
position when the soul sees only the Pati and not padarthas 
and hence all its conjunction and actions are the Lord’s and 
it is not affected by prarabda. This is pasakshaya. Sivajnana 
Swami says that this is arul-vilakkam, the stage of enlight- 
ment or Grace, but ananda vilakkam is the next stage when 
the soul stands in eternal love or Sivabhoga or the Supreme 
enjoyment - see Sivajnanamdpadiyam, pp 537-547. 

St. Manickavacaga bears testimony to this when he says- 
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Samipya as it regards Bakhti, Prema and Priti as the greater 
bliss than the final mukti of Sayujya. For Dwaita release is 
securing proximity with the Supreme. 

Dr. Radhakrishnan 50 puts these ideas briefly as follows:- 

For Sankara liberation is identification with the self, sa- 
atmaka; for Ramanuja it is direct contact with the Supreme, 
sa-yujya; for Madhva it is proximity to the supreme; sa-lokata. 

The Brihadaraayaka Upanisad 31 describes the state of 
liberation as follows:- “As a man, when in the embrace of his 
beloved wife, knows nothing without or within, so the person, 
when in the embrace of the intellegent Self knows nothing 
without or within. That verily is his form in which his desire 
j S fulfilled, in which the self is his desire in which he is with- 
out desire, free from any sorrow”. 

The Pr&sna Upanisad gives the analogy of the river flowing 
juto the sea. The freed soul loses its specific individuality 
when it merges itself in the Supreme Self, even as the river 
flows into the sea and loses its name and form in it. 

Gaudapada in his Karika on Mandukya Upanisad 52 gives 
t fle analogy of the akasa in ajar. On the destruction of the 

‘Kanum karanangalellam perinbam ena 
penum adiyar - 

/Tr ) All ex P erience s are the supreme delight for the souls that 
Land in ,ove and the y are freed from mortal birth. 

— Tiruvacagam (Pandaya-nanmarai-6) 
S. Radhakrishnan, The Brahma Sutra, p 210. 
Brihadaranyaka Upanisad, IV - 3-21. 

Gaudapada’s Karika on Mandukya Upanisad *— 




ill 


50. 

51 - 

52- 
_ 40. 
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jar, the ether enclosed in the jar merges in the akasa. So also 
the individual soul merges in the Universal spirit. 

S. Radhakrishnan 53 in Brahma Sutra says as follows : 

“Sankara makes out that the all attainment of moksha is 
not the destruction of the world, but only the displacement of 
a false view of the world. The world has Br ahman for its true 
nature and not vice versa. The cognition of Brahman is 
effected by the dissolution of the view of the reality of names 
and forms. Otherwise the first released person would have 
estroyed the W'orld once for all so that at present the whole 
world would be empty earth and all other substances having 
been finally annihilated. 

The life of union with Brahman is described in different 
ways. It is said that nothing remains of the individual 
whether as to name or likeness (nama- rupa), but only the 
Universal Reality. He becomes the self that seems to have 
been determined or particularised but is in fact impartible. 
Any kind of embodiment or individuality is regarded as a 
descent from the truth of being, a bondage to ignorance and 
desire, a self forgetfulness of spirit. Freedom is absolute 
indentification of the finite with infinite.” 

I leave it to the readers to judge how far the concept of 
mukti in Saiva Siddhanta is flawless and the judgment could 
only be with reference to the experience of saints in their lives 
and utterances and not through reasoning. Saiva Siddhanta 
is based on experience. 


53. S. Radhakrishnan, The Brahma Sutra, George Allen 
and Unwin (pp. 208-209). 


THE PLACE OF SAIVA SfDDHANTA IN INDIAN 
PHILOSOPHIC THOUGHT AND ITS RELEVANCE 
TO THE MODERN WORLD. 

I 


The Saiva philosophy is in a sense typical 1 of the entire 

range of Hindu thought. Siddhanta is neither idealistic nor 

pantheistic in the ordinarily accepted meaning of those terms. 

Its advaitic concept is not mere monism although it conceives 

of nothing without God. Saint Manickavacaga sings 2 , “Thou 

art not in the Universe; Naught is there save Thee. Oh God, 

^o can know Thee.”. In Siddhanta “God is All and not 

a jj”3 because souls like God are beginningless. While God 

is pure chit and souls are bound by the impurity of ego or 

-nava. The concept of God in Saiva Siddhanta is well 

•jlustrated in a hymn of the Thevaram 1 which says, “The 

* r( j with braided hair and His Spouse with pencilled brows 

. j n the burning ground of Kanchi. He knows no sin. He 

not ° ne raor t a ^ s - He has no one as His equal. No 

lS n claims Him as his citizen. He is beyond compare, 
town ^ 


0nI eSS 


we with the eye of His Grace perceive His true nature, 


j S- S. Suryanarayana Sastri - ‘The Philosophy of 
g^ivism’ in Collected Papers (Madi as University, 1962) p. 423. 

2 . Onru niyallai anri onrillai yarunnai arikirpare- 
lytanickavasagar’s Tiruvacagam (Koyil - tiruppadikam. 7.) 

3 _ Yavaiyumai allaiyumaru cotiyane - Ibid Sivapuranam. 

4 avanarule kannaka kaninallal 
ippatiyan innirattan ivannattan 
ivaniraivan enrezhuti kattonate - 

St. Appar’s Thevaram. 
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we can’t paint Him and show Him as of such form and 
figure.” 

There is a sublime scriptural passage in Saivism which 
says that “Wherever you find God, there it is our own Lord, 
the God, that is present.’’ 5 It is the cannon of the Saiva 
religion and philosophy that the God of its concept 
is the God and Father of all religions and every 
religion is acceptable to Him and that no religion is to be 
rejected or derided as false. There is another passage in one 
of the hymns of Saint Appar 6 which says that if people out. 
of their narrowness of mind, promulgate new systems out of 
hatred or jealousy, even such would be acceptable to our 
Lord. This is not a doctrine of indifferentialism but a 
concept of perceiving truth wherever it is. As Bacon said 
“all partitions of knowledge should be accepted rather as 
lines to mark and distinguish than as sections to divide and 

separate, so that continuance and entirety of knowledge is 
* | • 

5. Yatoru deivam kantir attaivamaki ange 
matoru pakanar tam varuvar matra deivangal 
vetanaippatum irakkum pirakkum m?l vinai 

ceyyum. 

atalil avaiyela tan arintu arul ceivananre 

— Siddhiyar - II - 25. 

(Tr) ‘Whatever God you worship, even as Him, the 
Consort of Uma, will appear there. Other Gods will die and 
be born, and sin and suffer by performing karma. He, who 
is above all this, will understand your true worship and show 
you grace’. 

— St. Appar’s Thevaram. 

6. Virivila ariv:n5rgal vgroru samayam ceitu 
eruvinal connarenin empirarku etratakum 

— St. Appar’s Thevaram V - X 60-9. 




144 

preserved”. Saiva Siddhanta is not dogmatic. It does no t 
find other systems or religions conflict with it. Indeed one 
finds in it the best in other systems although it was not 
designed as a sort of universal religion or philosophy, but its 
m ind is undoubtedly universal and its truths are universal 

options. 

Let us fist make a rapid comparison, with what are called 
the heterodox system. Taking Buddhism for comparison, 
Buddha does not postulate anything about the other side of 
death but he stressed on desirelessness or balance in pleasure 
rid pain as s °l ut * on riddle of life and death. 3aiva 

Jddhanta phi i 0 sophy also stresses on karma samya or 
S1 vinai oppu as the first step in the ladder for getting freedom 
. h God’s Grace. This is an attitude of detachment to the 
W ‘ rl d not because it is unreal or illusory but because all sense 
iences are not an e nd in themselves and must not hinder 
6 t must help in the realisation that the Self is above matter 
d mind. By this attitude the soul gets confirmed in seeking 
a u nas spiritual. The restlessness involved in pursuing pleasure 
avoiding pain gives way to a peace of mind. Siddhanta 
, not attach importance to good karma but to an attitude 
d f unanimity which would be neither appetition nor aversion 
° f he results of karma or experiences which are inevitable so 
t0 1 as the soul is embodied. This balancing is not like 
10,1 d and bad cancelling each other as in sundaupasunda 
or equality of merits and demerits but a transcending 
ny a ^e soul of the experiential world by its innermost senti- 
by \ s which Siddhanta calls tavam (or tapas). In this attitude 
^ e ° soU l helps itself by repeating the sacred name of Siva. 
tlie nex t stage is malaparipaka or the maturing or shedding 
^ The soul gradually sheds its I ness and ‘my ness. 
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and all its actions then are God-guided. As Sri Aurobindo 
calls it, the Sadhaka becomes supra-ethical, while at a lower 
plane he is only half-ethical, and lower beings are infra-ethical, 
as they have no sense of right or wrong or the true and the 
false. The soul is not afflicted by ordinary modes of conduct 
which wishes to seek pleasure and avoid pain but is purely 
guided by the love of God and forgetfulness of self. At this 
stage the anava and karma gradually lose their force. This 
is the stage for further advancement of the soul when it 
becomes fit for the impress of God’s grace which till then 
did its work in concealment of as tirodhana. It now becomes 
arul or grace and does the opposite work viz., revealment. 
This is aided in some cases by the contact of some saintly 
soul who acts as guru whom Siddhanta holds is Siva Himself 
operating in this manner. It is within our religious experience 
that at some stage of our development we feel that some one’s 
friendship or guidance or intimate words go deep into our 
beings and acts as a helping hand in our further path. With 
such enlightenment the soul comes into the full consciousness 
of God and becomes a Jivanmukta. The Jivanmukta’s life 
is characterised by love and spontaneity of spiritualism which 
is peace. He becomes an example for other lesser souls 
struggling on the path of freedom. His ego or anava becomes 
ineffective in its power. The world of maya is not an 
hindrance to him, and karma becomes sterile and fruitless 
because they are not motivated by anava These concepts of 
Siddhanta are perfectly in accord with the Buddhistic concept 
of renunciation of desires and goes a step further than that 
into something more positive which indicates the soul’s 
destiny of union with God. Siddhanta believes that this 
desirelessness cannot be achieved finally without God’s 
fulfilling grace unlike in Buddhism which seeks no such 
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assistance and postulates no God. It stands to reason that 
man cannot transcend his limtiations in the final stage when 
some power, call it self-intuitive or divine or whatever you 
will, comes into operation. Sir Aurobindo calls it the descent 
of the supramental force 7 which comes into the psychic body 
as a result of the integral yoga. 


Now let us turn to Christianity. Many Christian thinkers 
who have known something about Saiva Siddhanta are struck 
by the resemblance 8 in concepts in some respect as regards 
Godhood and the doctrine of Divine Grace. In Saiva 
Siddhanta God is Nirguna as well as Saguna, transcendental 
as well as immanent and this accords with the idea of 
personal God in Christianity. God in Christianity is a loving 
God, our Heavenly Father. Siddhanta also looks upon God 
as a God of love and it goes a step further and says that God 
* love . God and His Grace are abhinna or inseparable. 
Saint Tirumular whose work Tirumandiram contains the 
s ern j n al concepts of Saiva Siddhanta says:- 0 ‘Siva and Grace 


7. Sri Aurobindo, Life Divine, PP- 884-85. 

8 . C f. “It (Saiva Siddhanta) believes fully in a God of 

It also believes that this God of out 

[j c boundless compassion, come* to w °rld to help 

devotees. But, it does not go f ur /• The Christian 

P lief * that Love &oes further. -^f, nt,fi A ed T h ' mse] f 

be * letely with man. He was born a» ch Id a. J. Appa- 
C °f*v The Gospel and India's Heritage- (Society for the Pro- 
sa °tion of Christian knowledge, London, 942) p 262. 

1110 a J. M. Nallaswami Pillai, Studies in Saiva Siddhanta 
(Saivism in its relation to other systems) - pp. 354 355. 
o Anbum Sivamum irantenpar arivilar 
anbe Sivamavatu arium arikilar 
anbe Sivamavatu arium anntapin 
anbe Sivamai amarnt iruppare — Tirumandiram. 
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are different, say the ignorant. They know not that God and 
Grace are one; when one knows that Siva and Grace are one, 
then he rests in Sivam as Love”. The Christian concept of 
God, Son and Holy Ghost corresponds to Siva in his swarupa 
lakshana or Pure Intelligence who is unknowable, Siva in 
tadasta lakshana by which he links himself to all humanity 
and Siva hs Guru who is the bestower of Grace to individua i 
souls. Christianity speaks of one revelation only for all time 
to come but in Siddhanta God reveals himself to each and 
every soul in fitness of time. In Christianity God’s grace is for 
redemption of man’s sins but in Siddhanta God’s grace is the 
fulfilment of the soul’s evolution. It is the soul’s destiny. 
There is no such thing as purgatory or permanent hell in 
Saiva Siddhanta. This is a great consolation in the Siddhanta 
philosophy which has freed itself from theological doctrines 
like punya and papa. There is a text in Tiruvaruipayan 9 10 of 
Umapati Sivacharya which says that as many souls will reach 
God as have already done so. Every soul is found to reach 
God. 

Siddhanta holds with Islam that God cannot be born as 
roan. Saiva mysticism is very close to the Sufi mysticism. 
There is a story in Gulistan which illustrates the condition of 
a realised soul. A certain person took his basket and told 
his friends that he would go into the garden and bring them 
fine flowers. He went in and the moment he came amidst 
the flowers he was so overpowered by the scent of the 


9. ‘Grace’ in Saiva Siddhanta is not the redeeming 
Grace or sanctifying grace. 

10. Pirantanal melum pirakkumnal polum 
tinantor turappor togai - 

Umapati Sivacarya’s Tiruvarutpayan - II— 1 . 
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flowers that he forgot his friends and the basket slipped from 
his bands. The concept of the Jivan-mukta in Saiva Siddhanta 
is also similar to this. The operation of karma and maya 
slips away from the soul and his anava or personality becomes 
merged in the universal soul. While Christianity conceives 
of God as father, Islam speaks of God as master and souls as 
servants. In the dasa-marga of Saivism, the souls look upon 
themselves as the servants of God. Islam like Siddhanta 
conceives of God as an Absolute distinct from man but Sufi 
mysticism corresponds to Siddhanta which looks upon union 
with God as cmanya. The Koran emphasises the complete 
otherness of God - Ham yakum lanu kufuwan ahad (like 
unto Him has there never been anyone) and yet the Sufi 
mystical slogan is “hama in st.” (All is He ). 11 


Like Jainism , 13 Siddhanta places the greatest importance 
on a hjmsa and morality. Even in times long past Saivism 
looked down upon propitiation of God with meat and madhu. 

much so vegetarians are called by others as Saivas although 
they may actually belong to other sects. Svetambara Jainism 
^ngjdered to closely resemble Saivism in some respects but 
l j l6 mataphysics is entirely different. 


" jl See R.C. Zaehner’s Hindu and Islamic Mysticism. 
‘Advitam enra collane ekam ennil 
gkaminru cuttuvatunmaiyin advitam enra 
colie anniya nathiyai unartumayitru 

‘The word advaitam cannot mean oneness 
. gg without a second no one can think of himself as 
ekaru* 4 as t jj e ver y bought j m plies two things. The word 
on e ]v denies the separate existence and separability of the 
si # 1 ! 5 y T Q this sense be it known, that the soul exist as one 
^e Lord. - Sivajnanabodham II. Sutra, vartika. 

Wlt l2 j. Jaini, Jainism, Cambridge University Press, 1916, 


or 

as 
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II 

Now let us fix our attention to the three influential 
systems which accept the authority of the Vedas. Saiva 
Siddhanta is in many respects not contradictory to Advaita 
except in the concept of advaitic union. While Advaita 
conceives of advitiya as ekam , Siddhanta conceives of it as 
ananya. ' It comes nearer to Visishtadvaita 13 because it 
postulates that souls and God are different entities and the 
souls could realise God only through grace. With Dvaita 14 , it 
agrees that souls are separate entities from God but unlike 
that system it believes in the advaita union of the soul with 
God. 

The variety of philosophic doctrines’ 5 commonly under- 
stood as Saivism differ from one another even in fundamental 
concepts like the identification of Siva with a personal God 
or a Super-personal Absolute, the relation of Siva with the 
souls, and the state of the soul in union with Siva. It is 
usually believed that what is known as Kashmir Saivism is 
monistic while Southern Saivism is pluralistic. It no longer 
holds good. A good many of northern writers like Raraa- 
kantha, Narayanakantha and others are said to be Saivites 
not of the monistic school but of the pluralistic school. 16 It 

13. Visistadvaitam, History of Philosophy , Eastern & 
Western Chapter XIV.' 

14. Dvaitam, Ibid. 

15. “Between the idealist nondualist school of Saivism 
developed in Kashmir and the realist pluralist Saiva doctrine 
that has grown in South India, there is considerable argument 
in external but difference in fundamentals”. 

— S. S. Suryanarayana Sastri; Collected Papers, p. 418. 

16. But it was found that a good many northern 
(Kashmir) writers like Ramakanta, Narayanakanta and others 
were Saivaites not of the monistic but of the pluralistic type. 
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also sails close to the Theistic monism or Sivadvaita of 
Srikanta. 17 There is therefore not much force in describing 
Siddhanta as Southern Saivism 18 but it must be said that 
Siddhanta has a stronghold in the South because of its very 
careful systematisation by Saint Meikandar of the 13th 
Century in is Sivajnanabodham l8a No claim could be made 


The territorial classification, and any theories based thereon, 
have therefore had to be given the go-by. The assumption 
jnay no longer be ventured that Kashmir Saivism and the 
Saiva Siddhanta owe their difference to the regional or 
temperamental peculiarities of northerner or southerner, 
Aryan or Dravidian”. - p. 460 ibid. 


17. For an excellent discussion of the differences 
between Saiva Siddhanta of Sri Meikantadeva and Sivad- 
vaita in Srikanta B&shya see S. S. Suryanarayana Sastri’s 
c ivadvaita of Srikanta (University of Madras, 1930) 
t pp 22-27. 

18. There appear to have been Saiva cults in Northern 
India also going by the name of Saiva Siddhanta - see 
Mr S Pathak’s Saiva Cults in Northern India (University of 
Saugar, 1961). 

18 ( a ) “Now neither Meykandar nor Arulnandi (the 

thor of the Siddhiyar) has left us any book in Sanskrit, 
though they must necessarily have known the Agamas in 
an icrit, it may not unreasonably be presumed that they were 
to0 much impressed with Sankritic developments of the 
n°. f0 doctrine” - S. S. Suryanarayana Sastri, Collected 
%ers- ?-4°5- 

“The territorial classification and any theories based 
n have had to be given the go-by. The assumption may 
th sr 1 e ^ rl ger be ventured that Kashmir Saivism and Saiva 


owe their difference to the regional or tempera- 


P^Jhanta owe then 

, peculiarities or northerner or southerner, Aryan or 

b 160 'dia n*. -There is however no doubt that the Siddhanta 
stronghold in the south. And it has there received 

pas lts 


151 


for Saiva Siddhanta as something which has no bearing on 
the other systems of thought and the claim of superiority for 
it is not in respect of chronology alone but in respect of its 
rationality and practical idealism. There is a tradition, how 
far it is true, none can say that Tirumular brought the tenets 
of Saivism from the north to south but it is irrefutable that 
Siddhanta is more securely based on the Saiva agamas which 
are believed to be more consistent than the Vedas and even 
the Upanisads as regards the concepts of the three padarthas 
Pathi, Pasu and Pasas. The speculation that Tirumular went 
north and influenced Pratyabhijna might be equally interesting® 

It cannot be said that Siddhanta has no similarity 
whatever with Advaita Vedanta 19 Siddhanta conceives 

certain development at the hand of Tamil writers and 
commentators, which a> e worth noting. Whether they will 
afford the basis for a generalisation, however, cautious, about 
Tamil genius, it is too early to say - S. S. Suryanarayana 
Sastri, Collected Papers p. 401 (paper on ‘Saivism and Tamil 
genius’) 

The agamic Saivism belongs principally to the Tamil 
country, the Pasupata to Gujarat and Pratyabhijna to 
Kashmir and the northern parts of India. The Vira-Saiva is 
found mostly among the Kanarese-speaking countries” - Das 
Gupta, A History of Indian Philosophy (Cambridge University 
Press, 1955) p. 18. 

19. “There is a good deal of similarity between Saivism, 
even of the Siddhanta type, and Advaita-Vedanta. The 
‘original sin’ is primal ignorance, it is not mere absence of 
knowledge but is of a positive nature; it is called anava by 
the Saiva and mula avidya by the Advaita. Since our ills have 
ignorance for their cause, release can come only through 
knowledge. There are no doubt prescribed codes of conduct 
and ritual; they however are of service only in securing 
knowledge, through the onset of grace. Grace expressing 
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of the original sin as primal ignorance and not as 
mere absence of knowledge. It is positive and the 
Siddhanta calls it anava. Knowledge or vidya can remove 
only its own absence but not avidya which is positive. For 
the eradication of avidya, something more than knowledge is 
necessary. Siddhanta considers that this is God’s grace. 
Karma is a channel to knowledge but knowledge itself cannot 
bring liberation. However, the arguments for recognising 
the existence of anava in Saiva Siddhanta is a striking parallel 
to the Advaitin’s arguments for recognising nescience as of a 
positive nature. 

Theistic Saiva Siddhanta conceives of God as a moral 
governor - what some may consider as the limitation of God by 
moral considerations 20 Vedanta states that God engages in 
creation, not for gaining any purpose of his own, but as sport 
or lila 20a . In so far as this sport entails suffering and misery 

itself as diksa is an absolute necessity according to the Saiva 
Siddhanta; for ignorance is positive and requires something 
over and above knowledge to remove it, in as much knowledge 
as such can remove only its own absence. Such emphasis on 
the Lord’s Grace is found even in Advaita Vedanta, though 
in a different form. Karma however is of service only as a 
channel to knowledge. This being the case there should be 
admitted (1) release even when embodied, since when 
Knowledge comes, further delay is unintelligible, and (2) the 
inapplicability of prescriptions and prohibitions to the 
iivanmukta. It is interesting to note, that while there is 
agreement between the Sanskritic and Tamil scholiasts on the 
first point, there is no agreement on the second” - 
S. S. Suryanarayana Sastri- Collected Papers, p. 402. 

20. See paoer (Divine Omnipotence) pp. 407 - 408 ibid. 

20a. Sivajnanswami argues that the five acts of the Lord are 
not (pl a 7 or ddigfrO and that w l len It Is called vilayattu 
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to the souls, it involves cruelty in God’s dispensation. 
Siddhanta declares that creation is not a sport but an act of 
grace for souls to fulfil their destiny and God in his 
dispensation is strictly guided by the merit or demerit of the 
souls which enjoy or suffer according to them. 21 Because 
anava is primordial the question cannot be raised that before 
creation there could have been no distinction of desert. 
Siddhanta gets over the difficulty by recognising anava also as 
anadi. This ethical concept of God does not militate against 
any other concept whereas the absolutism of the Advaitin 
might find it difficult to compromise this limitation of God. 
Siddhanta does not look upon God as an automatic dispenser 
of the results of Karma but as one who in the final stage of 
mukti by the power of His Grace invalidates the remnant 

(play) it only connotes that Lord does these without any effort 
and not that they are purposeless. If the Lord and the souls 
are abheda , these actions are for his own purpose. If they are 
bheda, these actions are meaningless. If the relation is 
bheda-abheda , it results in anekantavada, or poll. If the actions 
are absolutely without any design, they will be those of a 
lunatic. If the actions are uncognised like yawning and 
sneezing, the Lord who is pure cit need not have these. If 
they are like hunting and sports of a king, they too are 
indirectly for the purpose of protecting the land from wild 
animals. Even acts without self-consciousness like winking 
are for protecting the eyes. The five acts are therefore for 
the sake of the souls only - See Sivajnanapadiyam - (Samajam 
Edn, 1936) pp. 129-30. 

21. “The error of some Advaitins and of all their critics 
is in holding the worldly life to be essentially inconsistent with 
and opposed to self-realisation, while in truth it is a phase 
of that realisation. From the higher stage no doubt the lower 
will be called untrue or erroneous; that should not make us 
forget that it is the error which has led to the truth” - 
S. S. Suryanarayana Sastri, Collected Papers, p. 160. 


154 


effect of anava. Hence God as moral governor is not limited 
in his omnipotence. The theistic Siddh&ntha has therefore as 
little sympathy as Prof. Pringle-Patterson 22 with the notion 
of ‘outright creator’ which “might give us the work of 
automatic receiving of our daily doles of pleasure and pain 
but would give us neither the minds nor the character we 
know”. 


Though both Pratyabhijna and Siddhanta postulate three 
categories Pati, Pasu and Pasa, the resemblance is only in 
externals but not in fundamentals. For the Pratyabhijna 
school, Pati constitutes the only reality but for the Siddhanta 
the other two categories are equally ultimate. In Pratyabhijna 
the reality of the Pati through its own energy unfolds the 
world on itself as the screen and dividing itself into corres- 
% ending and mutually related subjects and objects . 23 The 
p t j i s both the material and the efficient cause for the 
at yabhijna whereas for the Siddhanta the Pati is only the 
1 Relent cause. Although Siddhanta conceives of the world 


22. “Mill’s notion of outright creation - everything done 
Qod in the first instance - might give us a world of 
tom ata receiving their daily doles of pleasure, but it would 
■ P us neither the minds nor the characters we know” 


g 


Creation as concept of love of God is further illustrated 
' following sentence in Pringl e-Patterson’s book - “The 


th e aviu^iivc 111 r i n i g. » ~ o uuujv x uc 

toy had not yet come, says Erdmann when God would be 
vvn as the God that took on himself MOVOS (Greek), 
r without which the life of God may be one of heartless 
}ab° tr ’ oU bled with nothing, while with it alone he is Love and 
eaSe \or — Pringle-Patterson, The Idea of God (Oxford 
versity Press, New York, 1920) PP- 409 & 405. 

93 . S. S. Suryanarayana Sastri, Collected Papers. p. 418. 
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as a projection of His energy, it does not even consider Him 
as a nimitta-upadhana karana 2i . The idealist school would take 
literally that the knowledge of the One would give the 
knowledge of all. The realist school would insist on know- 
ledge of the true nature of Pasu as well as Pssa, and Patijnana 
does not come of its own accord but only with God s Grace. 

Though re-cognition plays an important part in Siddhanta 
scheme of salvation, though not under the name of Pratya- 
bhijna, it is a recognition of the soul’s natural state as 
essential intelligence, not however as identical with the Lord 
but as dependent on and informed of His intelligence 25 
bestowed as Grace. 

The insistence of the continuity of the jiva is also a 
distinctive feature of Siddhanta. Although it accepts 
non-dualism, it is a non-dualism not of substance but of 
essence. 

Prof. S. S. Suryanarayana Sastri has summed up the 
idealistic trends in the realistic Siddhanta thought. I cannot 
do better than state it in his own words. He says :- 26 

“While both schools claim to maintain advaita, they 
differ thus in ihe interpretation of the term. Consistently 
with the starting point, the realist Saiva cannot conceive of 
release as a mergence. The released souls continue to exist as 
souls; if as such they ceased to be, who is there to enjoy 
release? Not God, for He is eternally released. The soul 

24. Sivajnana Swamigal, Dravidamapadiyam (Samajam 
Edn.) p. 

25. S.S. Suryanarayana Sastri, Collected Papers, p. 408. 

26. S.S. Suryanarayana Sastri, Collected Papers, p. 434 . 


156 


claims God’s nature as its own too; but it has not the 
effrontery to claim that is itself God. On the contrary it 
always professes to be a devoted servant of God. But it 
claims greater dignity for itself than in the Vaishnava 
Visistadvaita; if the analogies of being secondary to God, 
being the body of God and so on were pressed, it would 
follow that in release God experiences through the soul as 
formerly the soul used to experience though its possession, 
the body and the senses. This is the proper consequence of 
the adjectival position of the soul. But the Saiva Siddhantin 
iH have none of this; he makes the soul the essential figure 
in the picture. In bondage the soul experienced through pasa; 
1 nQW it experiences through Pati (the Lord); its knowledge is 
o longer pa.sa-jna.na or pasu-jnana but pati jnana; pati-jnana 
11 e ans not Lord’s knowledge but the soul’s knowledgj 
hrough the Lord. To the idealist critic, this will appear 
1 be ° one more half-way house, a concession to the 
t<? nular demand for individuality combined with an inability 
to avoid the fundamental position of non-duality. 


‘‘The other well-defined indication of idealism may be 
• e fly resumed here; the recognition of pramana (evidence of 
br,e vvle dge) as essentially one - chit-sakti, - the varieties of 
k ° c e ption, inference etc. being but instruments which define 
P er one ; the recognition of maya as not the inherent but an 
tba motive (parigraha) sakti of the Lord; the admission of 
a ssli tbe acknowledgment of the essentially unstable and 
s P b ° rrt iinable nature of the jiva (soul) as such, since he is 
ind f t o be Sad - asat (real - unreal), i- e -. both intelligent 
s aid intelligent, taking on the colour of his surroundings 
and ° s not far removed from the Advaitin’s doctrine of 
^-k*tva aS indeterminable); the notion that there is no 


157 


substance in which qualities inhere; and so on. But 
more than all these, the insistence on knowledge as the 
means of release is what places the system in the direct line 
of succession of Indian thought. The original defect is 
obscuration or ignorance of a positive character with the 
resultant non-intuition of the jiva’s essential oneness with 
Siva. The removal of this ignorance has to be worked up 
through discipline - chariya fobservance); kriya (rites) and 
yoga - and grace helped by the onset of Grace; but discipline 
and function only as culmination of jnana. 

“For the Siddhantin who believes in sat - karya - vada 
(the view that effects are pre-existent in the cause) the asat 
cannot be the absolutely non-existent; what he means thereby 
is the mutable. It requires very little imagination to see the 
close resemblance of this conception of the world to the 
Advaitin’s conception of it as anir-vachaniya (indeterminable). 

It will not be forgotten in this connection that the Advaitiu 
too is a sat - karya - vadin. 

“A further point of resemblance is the functions assign- 
ed to scripture. Scripture too is a pramana and its content 
can be but asat. To this objection the Siddhantin says that 
scripture (like other pramanas) has a place in the knowledge 
of the pure sat in that though it does not have Siva for its 
content, it helps to bring about the inward realisation of the 
sat. It is a case of the pramanas not revealing but fulfilling 
themselves in the sat. 

“Doctrinal variations like these do but lend point to our 
main contention that a whole gamut of variations has been 
played on a single fundamental theme with a common stock 
of fundamental concepts based perhaps on common scriptural 
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texts. The Sivagamas, no less than the Upanishads, have 
provided the basis for every shade of philosophic thought 
from monism to pluralism, idealism to realism, but througout 
there is the insistence on knowledge as the saviour, the insis- 
tent characteristic of Hindu thought.” 

The unique contribution of Saiva Siddhanta is that it 
conceives of the world not as a hindrance but as a help 
besto wed by God in his Grace for the souls to work out their 
salvation. This is a very optimistic doctrine compared to the 
concept of the world as full of woes and sorrows with no 
recompense of any kind. Nowhere in Indian theology, says 
fylacincol, 27 have theistic ideas found fuller or nobler 

ression than in Siddhanta in the attempt to conceive of an 
ternnl purpose of redemption or grace governing the whole 
relation of God to the souls and Siddhanta has a deep sense 
of the graciousness of God in all His panchakrityas. 
‘‘Siddhanta has grasped and set forth in far broader outline 
Iran elsewhere in Indian thought, the basal conception of 
thei srn l ^ at * S a mora ' being governed from first to last 
by a purpose °f compassion. 27a 


27 . Macnicol, ‘ Indian Theism ’. 

_ 7 / a ) c.f- Uruvarui kunankalotum unarvarul uruvil tonrum 
’ Karumamum arul Haran tan karacaranati cankam 

tarum aru] upankam ellam tan arui tanakkonrinri 
aruluru uyirkkenre akkinan acintananre- 

Sivajnana Siddhiyar : 1-67. 

T .) His form is love; His attributes and knowledge are love; 
kj g five functions are love; His limbs like arms and feet are 
ve' His upangas are all love. All the forms are love for 
cake of the souls so that the unknowable may be 

Stable- 
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Joachim Wach 38 says, “Hinduism has developed the 
notion of Shakti (divine energy) to bridge the gulf between 
God and man. Especially in Shaivism and Shaktism the 
problem of the relation of God and Shakti has been of para- 
mount importance. It is characteristic that God s energy 
(shakti) and His grace (arul) have been identified by the 
Tamil theologians, for in their case grace is one of the various 
‘aspects of divine operation”. 


Ill 

The liberalism of Saiva Siddhanta requires a word of 
mention. Neither Saiva religion nor Saiva theology sees any 
distinction between man and man. The adhikarabedha is not 
based on any recognition of birth but only on diksa which 
has some gradations according to the sadhaka’s own desire 
to enter the higher paths and Guru’s approval. There is no 
prohibition against the study of the sastras although it is 
enjoined that the aspirant receives diksa. All are eligible for 
knowledge of God and His grace. There is no weight of 
codes and traditions and prejudices. The diksa is not any 
kind of rebirth. It is only an initiation or purification. 

Agamangal enke arusamayantan enke 
- yogankal enke unarvu enke - pagattu 

arul vativum tanumai antilanel anta 
peruvativai yar arivar pesu - 

Tirukkalittrupatiyar - 5 

(Tr) ‘Where will we get the Agamas, where the six religions 
(sbadmata), where will be yoga and jnana, if He with His 
form of Arul (salcti) does not show His Grace? Say! who can 
know otherwise the inconceivable Form!’ 

28. Joachim Wach, The Comparative Study of Religions , 
Columbia University Press, Newyork, 1958 — p.83. 


L. 
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Sankara, 29 it is said, denied to some the eligibility to study 
the Vedas, but not to Brahman knowledge. The Saiva 
doctrine is equally liberal. This democratisation of spiritua 
knowledge removed the wasting of the probation of one life 
endowed by God for the very purpose of emancipation. There 
is no spiritual pontificate or man-made laws recognising 
inequalities. The origins and lives of the Saiva Nayanmars 
and the hymns of the four great Saiva Samaya.cha.ryas will 
bear testimony to this truth. “If it is true that the spirit is 
eternally pure, wise and free, surely it must be permissible to 
look for purity even in defilement, wisdom in ignorance, 
freedom in bondage. And does it not savour of audacity,” 
asks Prof. S. S. Sastri 30 , “for us frail and ignorant mortals to 
say that thus and thus alone can the infinite spirit realise itself, 
not in any other, or that such and such births and rituals are 
indispensable before wisdom can dawn? Prescribed paths and 
modes are all right in their place; they seem to guide, but not 
jo dominate; outside them there may be little safety, but there 
is no damnation”. It is for this reason perhaps that although 
giddhanta recognises the authority of the Vedas and Agamas, 
its medieval and modern works are in the language of the 
people although its authors were very learned men. Saint 
jvleikandar, author of Sivajnanabodham, like Saint Gn&na- 
gambandar received all knowledge without learning, even as a 
c hild, but Arunanandi Sivacarya and Umapati Sivacarya are 
s akalagama pandits and nanagamavidayis. 


29. “Alone among the more important commentators, 
Sankara makes it clear that Sudras, disabilities extend not to 
grahman - knowledge but only to the study of the Vedanta” 
__ s.S. Suryanarayana Sastri — Life and Teachings of Sankara - 
'j ta rya (G. A. Natesan & Co.. Second Edn.) — p. 125. 

30. S. S. Suryanarayana Sastri, Collected Papers , p. 71. 
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It is also worthy of note that Siddhanta envisages the 
Possibility of mukti not merely by jnana but also by bhakti. 
Realisation is not the monopoly of any mode or path. It may 
eorne through spiritual analysis, or through the melting of the 
heart in devotion or through self-surrender in service. Saint 
Kannappar 81 did not attain realisation through Vedanta 
enquiry but by pure love of the Supreme. “The melting of 
the heart in love is not less noble than the expansion of it in 
Wisdom; and the transcendence of the gulf between Kartar 
a nd Karma in action is not less noteworthy than the transcen- 
dence of that between seer and seen in knowledge. The unity 
appears in and breaks through multiplicity every moment in 
emotion and volition no less than in intellection. One of these 
is not more sacrosanct than others.” 32 It is for this reason 
that Siddhanta believes that even the Jivanmukta would 
continue the adoration of God in temples and His devout 
servants. Although Sankara waged an unceasing war against 
the ritualism of the Mimamsakas, he gave an exaggerated role 
to the role of cognition by intellection in his metaphysics. 
Siddhanta as a philosophy of religion has established an 
integrative synthesis. 

IV 

Has Siddhanta any relevance to the modern world which 
is torn with hatred and fear among man and man, race and 

31. St. Kannappar is a hunter who melted his heart in 
love for the God enshrined on the lonely hill at Kalahasti, 
pulled out his eye when he found blood trickling down one 
of the eyes of the deity and when he noticed the same in 
another eye and proceeded to pull out his other eye, the God 
appeared and stopped him. By his love, he attained realisa- 
tion in six days. 

32. S. S. Sastri, Collected Papers, pp. 72 ibid. 
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race and nation and nation? The basic concept of Siddhanta 
is love towards the Divine and fellow-men. God has placed 
us all in this world ground so that we may work out our destiny. 
Any thought or deed which hampers it is not only unethical 
but also ignorance and working against God’s will and purpose. 
Siddhanta uses two significant words to describe the actions 
of men. They are ‘ hithani ’ and ‘a-hithani’ 33 . These words 
have quite a different concept from punya and papa. Hitham 
is that which is in accord with God’s will and ahitham is 
contrary to it. This ahitham is a detriment to soul’s progress 
towards freedom. If a citizen errs, he is taken to task by the 
king’s officials and he loses his freedom. If he understands 
this and comes into contact with the king who is the lord of 
the officials as well as himself, he is in harmony with his will 
and there is no conflict and no loss of freedom either for 
bimself or for others. In this concept of universal good as 
the outcome of individual conduct, there is the least likelihood 
of conflicts and strife 34 . Individual morality is the basis of 


33. Idam agidangai enbatu igal mana vakku kayattu 
Idam uyirkku uruti ceital, agidam matru atu 

ceyyamai 

Idam agidangalellam iraivanc etrukkontu ingu 
Idam agidattal inbatunbangal ivananre - 

Siddliiyar 2-102. 

(Tr) ‘Karmas are either good or bad, performed without 
harmony by the mind, speech and body. By good karma you 
a 0 oood to all sentient creatures. By bad karma, you injure 
jj The Supreme Lord understands your deserts and makes 
voii suffer pleasure or pain accordingly’. 

34. lraivaningu erpatu ennai idamagidangal ennin 
niraiparan uyirkku vaitta neyathin nilaimai yakum 
aramali idam ceivorulcku anukrahattai ceyvan 
maramali agidam ceyyin nigrahattai vaippan. 

Ibid. 103. 
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social morality and universal good. Be it noted that this 
concept is propounded not as a mere ethical code, 35 but as 
a guidance even to an evolved soul, who has to abjure the 
feeling of ‘T’ness, and ‘my'ness. If one is right with God 
and loving, one is right with his fellowmen and at peace with 
them. 

In one verse in the Sivajnana. Siddhiyar the whole 
concept of social conduct is given without elaboration because 
such elaboration is out of place in a metaphysical work. 
“Good conduct, love, grace, hospitality, amity, good sense, 
blameless austerity, charity, respect, reverence, discriminatory 
wisdom, purity, self-control, worship - if these are blameless 
virtues, they are also ordinance of the loving God”, says the 
Siddhiyar 36 . Siddhanta deprecates merely worldly prosperity 

(Tr) ‘How does God mete out the fruits of karma you ask? 
He the Omnipresent does so, out of His love to His creatures. 
He blesses those who do good and afflicts those who do 
wrong.’ 

35. Albert Schweitzer also draws attention to the idea 
of karma as being governed by the ethic of love in the Kura/ 
and not as duty as expounded in the Bhagavad Gita - “Like 
the Buddha and the Bhagavad Gita, the Kural desires inner 
freedom from the world and a mind free from hatred. Like 
them it stands for the commandment not to kill and not to 
damage. It has approriated all the valuable ethical results of 
the thought of world and life negation. But in additlion to 
this ethic of inwardness there appears in the Kural the living 
ethic of love - Albert Schweitzer, Indian Thought and Develop- 
ment, (Hodder and Stoughton, London, 1936)-p. 203. 

36. Ozhukkam anbu aru) asaram upasaram uravu cilarn 
vazhukkila tavam tanangal vantittal vanankal 

vaimai 

azhukkila turavu adakkam arivotu archittalati 
izhukkila arangalanal iranguvan pani arangal - 

Siddhiyar 2.113 
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and regards men of prosperity and pride as mere corpses. 
What is true of individuals is also true of nations. 
The Siddhiyar 37 says, “Men having the pride of power are in 
reality none different from corpses. With fragrant spices 
smeared over, with garlands and clothes made of gold, with 
retinue following and borne by carriers with trumpets blowing 
and clarion wildly announcing — the big men proud with 
authority and power — if untouched by spirit and disdainful, 
they are verily corpses. 38 Behind such men, you go and live 

like walking corpses Understand that if you worship the 

Lord but once, even celestial powers will be at your 
command.” There can be no more forceful denunciation of 
materialism and imperialism and the apotheosis of spiritual 
power which comes of morality and love. This picturesque 
figure of walking corpses brings to our mind the ruthless- 
ness which subjects humanity in godless and Jmpeual regimes. 

V 


Among Western philosophers, Swedenborg’s conception 39 
of God’s relation to the Universe approximates to that in 
gaiva Siddhanta. He says, “The Universe is not God but from 

37, arisanam pusi rnalai anindu ponnadai catti 
parisanam pinbu cella parakar parikka kotta 
vari cinnam uta tongal vantita unarvu mantu 
periyavar pechuminri kitattalal pinattotoppar - 

Siddhiyar - 2.185. 

38. Pinattinai ottu vazhvor pin natai pinangai pol 
unakkiye uzhalvir ungalutal uyir unarvu ellam 
kanattitai tonri mayum kayamenru arintu orukkal 
vanankuvir Aranai enrum vanavar vananga vaippan- 

Ibid. 2. 1 86. 


39 Swedenberg, Emanuel, (1688-1772), influenced 
v European philosophers. He recognised three degrees 
in God ' 
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God and as it is from God, His image is in it as a man’s 
image in a mirror in which indeed the man appears but still 
there is nothing of the man in it”. 40 This is the tadatmaya 
conception. 41 Saiva Siddhanta illustrates by the analogy of 
the sun and its light. God is Sivam in His independence, 
and Sakti in his relation to the Universe. Siddhanta’s 
interpretation of advaita is not ekam but unity in difference. 
Swedenborg also calls the Ultimate Reality as distincte 
unutrd 2 meaning one yet different. The refutation of Brah- 
man as nirguna which is no better than sunya also finds 
an echo in Swedenberg’s words, “Being is not Being unless 

40. D. Gopal Chetty, New Light upon Indian Philosophy 
or Swedenborg and Saiva Siddhanta (J.M. Dent & Sons, London 
and Toronto, 1923), pp. 75-76. 

41. The tadanmaya is explained by SDajnana Swarni in 
his Maliapadiyam. “The one sun who reveals himself and also 
reveals objects is called ‘light’ when he reveals objects; he is 
called ‘sun’ when he reveals himself by tadanmaya relation. 
In the same manner, the One Siva who is wisdom Itself in 
His independent existence and who in relation makes Him 
known is called ‘sakti’ in relation to other things and ‘Stvan’ 
in his indepedent existence. This establishes His tadanmaya 
sakti. This sakti is of different kinds on account of differ- 
ence in actions. Sivam united with these saktis also bear 
different names” — ibid. 

“In Advaita tadanmaya is regarded as identity as in its 
view any relation is impossible, based on the Brahmasutra 
‘sambandanupapattesca’ (11 — 2 — 38). Srikanta regards it 

as guna guni relation. Saiva Siddhanta regards it as close 
connection of two things which might be regarded as one”. — 
S. Radhakrishnan, The Brahma Sutra — p. 77. 

42. The philosophy of Swedenborg is also advaita. 
Swedenberg gives the name distincte untan where Saiva Sid- 
dhanta uses advaita. The words distincte mum mean one an d 
distinct — ibid, p, 76. 
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it becomes manifest, because prior to this, it is not in a 
form and unless it is in a form it has no quality, and what 
has no quality is nothing”. 43 


Like Swedenborg’s the tenets of Saiva Siddhanta are in 
harmony with the advances of modern knowledge. In it are 
reconciled the claims of faith with the facts of science. There 
are remarkable and unexpected analogies in its concept? with 
those of Swedenborg! The ten spiritual conquests or Dasa- 
Karya resemble Swedenborg's seven . 44 Another similarity is 
the doctrine of love. Swedenborg spoke of love being the 
life of man and identifies Substance with Love and Form with 
jCnowledge. 45 In other words love is not to be identified 
with the abstract concept of reality but it is the direct and 
immediate experience of reality. His doctrine approximates 
with Siddhanta’s turning away from the search of reality 
from the world of abstract conceptions and metaphysical 
speculations to the concrete world of actual experience in all 
its fullness and variety which God has made in His mercy for 
goul’s destiny. Like Swedenborg’s explanation of the nature 
f God and His Providence in reference to His whole 
c reatid n anc * ^ aws °f existence and life, Siddhanta destroys 
the separateness if not antagonism between faith and reason 
a nd reJigi° n and science basing the whole of spiritual truth 


43. D* Gopal Chetty, New Light upon Indian Philo - 

sophy* p ' 76 ‘ 

44. Dasakaryani — ■ see 
190-191- ibid. 

45. “Form is not the samething as shape. Everything 
a form and only some have shape. The correlative to 


pp. 166 et seq. particularly 


pP- 


h aS JT is essence 

for 01 


- p. 23. ibid. 
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upon the world of natural truth and opening to its grasp and 
to the world of reason all truth equally. Swedenborg made 
a new revelation of old Christian theological statements 
which were more or less dogmatic. Siddhanta also rescued 
philosophy and religion from mere theological dogmas and 
creeds. 

In his Divine Love and Wisdom Swedenborg argues 
that God is Divine Man and that the Personality of God is 
implied in the very nature of things. God is impersonal but 
not non-personal. This accords with the Siddhanta concept 
that God imparts his Grace to each individual soul in a 
Personality of His own which is conventionally spoken of in 
Siddhanta as the appearance of Siva as Guru. Swedenborg 
conceives of Personality as a Form which need not have 
shape. The correlative to form is essence and the correlative 
to shape is matter. So God is not degraded into matter as 
in the concept of avatars in some other theologies. 

Swedenborg conceived of feeling 46 as the substantive 
element of human personality and not thought and hence his 
doctrine that Life is Love, which contradicted the 
Aristotelian concept that Thought is Life and the Materialist 
view that Action is Life. He conceived of Soul, Love and God in 
intimate relationship - call it advaitic relationship, if you like, 
but yet calls the soul distincte unum . This accords with the 
Siddhanta concept of soul being like God in its nature but 
different in substance. 


46. “According to him (Swedenborg) the substantive 
element in life is not thought but feeling” - p. 22 ibid. 
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Swedenborg explains the nature of world process by his 
f doctrine of degrees’. 47 Continuous degrees are changes from 
finer to grosser or from finer to finer. The thing which changes 
in this way makes no change in its nature or essential charac 
ter. Discrete degrees are changes by which a thing changes 
into another. These degrees are embraced in the trinity of end, 
cause and effect. The end is that for which all that manifests 
exists. It moves or puts into motion the cause which produces 
the effect that is sought. In that effect the cause is operative 
and the end is satisfied. In his Divine Love and Wisdom, 
Swedenborg says, “There are three things which follow in 
order, which are called the first end, the middle end and the 
last end; and they are called the end, the cause and the effect. 
These three must be together in everything in order that it 
may be anything. For a first end without a middle end and 
at the same time a last end is impossible”. 48 Swedenborg’s 
theory seems to support the Satksryavada of £>aiva Siddhanta 
and the concept of Suddhatatva, Suddha-suddhatatva, Prakriti 
tatv a in which God who is the effiicient cause of the universe 
operates only at the level of Suddha tatva by his Divine will 
and His energy emanates by degrees from nada to earth. The 

47. “The nature of the world process is nowhere so 
. fiutifully or rationally explained as by Swedenborg in his 
doctrine of degrees” - p. 34 ibid. 

48. There are three things... etc. p. 34 Ibid. 

“Reflection on a true ground or middle term is by some 

to originate true inferential knowledge. But this view 
h e r ec tive, since it is obviously possible to arrive at an untrue 
iS fusion even with the help of a true middle term, or to 
c ° n h o true conclusion even though the middle term be not 
re acQ _____ Sec < Truth in thc Saiva Siddhanta’ in S. S. Surya- 

parayana Sastri’s Collected Papers, pp. 396-398. 
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criticism of idealists that in Siddhanta God is middle-termed 
in the Universe is thus effectively answere 

Strangely enough Swedenborg has mapped out the 
stages of soul’s development ^S^ddhanta! 

“STi: plunged in self-love and ! love ° f W °^ 

„ .•„» that the body and the senses are quite 

must first realise that in y of the 

^TaV^iononhe evTtgs of matter with which it is 
— ^ materia, wort, 

called Tattva rupa. understands only 

the tattvas operate - ; ‘ which are asat could be 

W itb the Lord ‘ he‘ p « ha the , a, ^ ^ ^ of the Lor(t , s 

comprehended I by ^ Tjmva _ darsana In tbe third stage the 

knowledg • everything perceived by human under- 
soul understands that evert n g P ^ Tattva . suddhi . 

standmg is finite an^n^^ tha t the tattvas are asm 

//extricates itself from their influence. It realises that it 
ot jaia extricates its ^ ^ (he aid of tbe Lord. This 

is intelligent an , n the „ext stage the soul realises 

stage is Atma-darsa . ^ ^ inf i U e n ce of the pasas (or 

that its actions ar ^ ^ gwh s(age when tUs ig „orance 

impurities). advances in its knowledge and there is 

decreases t e J Grace . In this stage the soul loses 

greater inflow g , and its ideas of limitation disappear. 

* tS * I "Jv in^ Grace the soul realises that it is above the 
By th e Divine Grace ^ fa tfae sevemh 

tattvas. “ fthis Siva-rupa the soul knows that the 

Grace of *e Lord is its life- This stage ts called S,vada r sana. 

In this stage (eighth) the soul sees the Lord everywhere. In 
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the next stage (ninth) the soul realises that all its functions 
are by the grace of the Lord and that it has no actions of its 
0 vvn and becomes absorbed in the Lord’s grace. This is the 
ninth stage called 3iva-Yoga. The final or tenth stage is 
c<iva-bhoga G r Divine bliss or union with the Lord. 


In his Arcana Coelestia Swedenborg explains his concept 
of seven stages in a more or less psychological way. The first 
stase is more or less a void or emptiness. The second is the 
discernment between things of the Lord and the things proper 
to man. The third is the stage of penitence. The fourth is 
t he stage where penitence blossoms into love and is illumined 
by faith. The fifth is the stage when man confirms himself 
. truth and goodness. The sixth is the stage when he speaks 
vvbat is true an ^ does w hat is good. In the seventh stage he 
becomes spiritual, because he acts on love, and is called the 
(4 j nl age”. ‘Love gaineth his dimension and he becomes a 
coelestia 1 man.’ 

g r j D- Gopaul Chetty * s ( a ) explains the correspondence 
bet we en Siddhanta and Swedenborg’s concepts as follows: - 

“Briefly stated the first state of Swedenborg is the kevala 
of Saiva Siddhanta in which darkness or ignorance 
5 -<rns supreme. In the second state the soul discovers what 
* elc f t fte Lord and what is of the world. The body and the 
S r ld are f° und to t> e false. The external is separated from 
VV ° internal. In the third state which is a state of repentence, 
j n ternal man begins to do good actions, but they are 
llje imam’ because the man thinks he does himself. In the 
Tn aru 


Aga. L>. Gopal Chetty, New Light upon Indian Phylo- 
Q f Swedonborg and ’ Saiva Siddhanta (J. M. Dent, 


?o$° n ’ 1923) ' PP ' 190 " 9L 
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fourth state faith and charity are enkindled in the internal 
man. In the fifth state he discovers from the principle of 
faith and confines himself in truth and goodness; then 
the things produced by him are animated. In the sixth state 
he begins to act from a principle of love as well as from a 
principle of faith and therefore becomes a spiritual man and 
is called an image. Then arises a combat between the spiritual 
and the natural and he becomes a celestial man which is the 
seventh state.” 

VI 

Let us now consider a few criticisms of Saiva Siddhanta. 
One criticism 49 made against Siddhanta is that although 
it recognises the Sivohambhava, it does not identify the Self 
with Brahman. This disagreement with Advaita while 
recognising the Sivoham discipline is considered as inconsistent 
and anomalous by Dr. Violet Paranjoti. There is really no 
inconsistency in this. The Sivoham Bhava is only to overcome 
the egoism - the T ness and ‘my’ ness and is not an assump- 
tion that Self is Siva Himself. This is illustrated by the fact 
that in the Garuda-dhysna, the dhy&ni does not become 
garuda himself but he only by that dyana neutralises the 

49. ‘Sivoham Samadhi’ which consists in 'this', the soul, 
meditating on ‘that', God, till this becomes that, does not 
harmonaise with the rest of the Siddhanta Philosophy. It is 
the identifying of the self with the infinite (Aham Brahrn) that 
makes the Siddhanta disagree with the Vedanta. By several 
analogies the Siddhanta claims that God who is immanent in 
souls is also transcendent. He further says that even in 
mukti when the soul is cleansed, it is not equal to God. 
Against this background of the difference in status between 
God and soul, the theory of Sivoham samadhi is anoma- 
lous” - Violet Paranjoti, Saiva Siddhanta, (Luzao & Co. Ltd., 
London, 1954) - p. 142. 
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poison. So also by Sivoham samadhi one does not become 40 ' 
Siva but only transcends the limitation of the self. This is 
clearly explained in Sivajnana Siddhyar 50 . 

Another criticism made is that in Siddhanta even the 
Jivanmukta is enjoined to worship in temples and look upon 
the Siva-linga as Siva Himself. This is criticised as the 
pantheistic tinge of Saiva monotheism. Prof. S. S. S. Sastri 

49a. “It seems mere dogmatism to deny the possibility 
of any practical results or of such results as the perception of 
the world as one of texture with Brahman; for he who makes 
the assertion about such matters must claim something of 
omnescience. But it may be contended that the magician 
never becomes Garuda, the object of his contemplation, while 
in contemplation of Brahman, the object is to become 
Brahman. Such a contention would be irrelevant; for the 
Saguna-Brahmavadi looks forward to Isvaratva, not to beeome 
Isvara; and the magician certainly attains garudatva. It is 
true he does not become the bird garuda but the bird is not 
what he contemtemplates. He mediates on the presiding 
deity of the bird, and in so far as he succeeds in nullifying 
the poison, there is no reason to suppose that he does not 
become the deity”. — S. S. Suryanarayana Sastri, Sivadvaita 
Nimaya - An Enquiry into the System of Srikantha, Madras 
University Publication, 1929) pp 34-35. 

Sivajnanayogi speaks of the bhavana as not of the 
adi-boudhi garuda but of the adi-deivika garuda. Similarly in 
Sivohambhava it is only Siva sakti that gets established in 
the soul and it is not as if the soul becomes Siva. This is 
,L truth as expounded in Saivajnonottara and it is not correct 
state that it is otherwise - Sivajnanayogi, Sivajncina- 
padiyam (Samajam Edn., 1936) - pp 312-13. 

50. Kaiita ivai alien nan enrakanru kana 

kazhiparamum nanellen enakkaruti kasinta 
tondinotum ulattavanran ninrakalappale 
feoham ena bhavikka tonravao verinri 


says, 50a “Consistently with such a doctrine of release, one would 
expect not only the subordination of all forms of worship and 
mediation to knowledge, but also to their elimination when 
knowledge is attained. The Jivanmukta (free while living) 
should have no duties to perform. If he does any virtuous 
acts, it may be optional or purely by a force of habit but 
those who want him will see him in the company of the 
saintly or in places of worship; he will be found in the garb 
of the saintly. But there can be no injunction of place or 
time or activity for such souls. The mention of what they 
do is to be treated as a description and not as a prescription. 
Such a position is not unintelligible in itself; but it is hardly 
consistent with the Siddhanta’s conception of the nature and 
supremacy of knowledge in the scheme of release.” Whether 
the Jivanmukta’s actions are a description or a prescription, 
it stands to common sense that the Jivanmukta cannot 

vintakalum malankalellam garuda dhyanattal 

vitamozhiyum atupola vimalataiyum ataiyum 
pandai maraikalum atu nananen enru 

bhavikka colluvatu ippavagattai kane 

— Siddhiyur 9-298. 

(Tr) “Seeing ourselves different from the seen world and from 
the unseen God and in loving admiration and from His 
intimate union with us, if we mediate that (I am He) i.e., 
koham, then He will appear to us one with us. As the poison 
leaves one by the snake charmer’s chanting of Garuda mantra 
so will our sins depart and purity will be got. This is the 
reason why the ancient Vedas teach us* to practice the 
bhava - ‘I am He’ ”. 

50a. S. S. Suryanai ayana Sastri, Collected Papers, 
p. 435. 
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remain actionless. One has only to recall the life of 
Bhagavan Sri Ramakrishna. Although he was a realised 
soul, he did not cease to carry out worship at the 
Dakshineswar temple. One has not to retire into forest or 
live unbeknown to his fellowmen, when he gets God-realisa- 
tion, and wait for Videha-mukti. Swami Vivekananda likens 
somewhere jivanmukti to a powerful wind pervading a 
small hut. In that process the hut might be blown over in 
some cases. In some others it might not be. So also when 
God enters the material body, the latter might be dropped or 
it might survive. The survival is for the good of humanity. 
The world would otherwise miss the elevating influence of 
the Jivanmukta. When the Jivanmukta remains in the 
world, he is the personification of God-love which is much 
more than an intellectual conviction of aham-brahmasmi 
whose perseverance may be for a moment. As Meister 
gckhart quoting Dionysius says, “When the soul returns to 
God, her idea of herself in God is that, except for self- 
a wareness, nothing survives in her except God”. 51 As noth- 
ing survives in God except God, the lesser souls could see in 
jjjm the unseen and unseeable God. Saiva Siddhanta’s 
conception °f Jivanmukta worshipping linga and consorting 
with God-men is perfectly natural. To him the symbol and 
k e ultimate reality have become one. “Those who suppose 
m y St ical experience to be merely a pleasing consciousness of 
t jj 6 pivine in the world, a sense of the otherness of things, 
basking in the beams of the Uncreated Light, are only 
paying with Realit y’\ says Evelyn Underhill. 52 Mystical 
^Xp er ' ence ^ besides nothing else, is “an act of love, an 


52 . Evelyn Underhill, Mysticism, p. 263. 
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act of surrender and an act of supreme perception.” This 
trinity of experience is the content of Siddhanta concept also. 

The unequivocal claim of the Siddhanta to be the end of 
ends, says Mr. J. H. Piet 53 , is a subjective claim which can never 
be established logically except to the one who has realised 
advaita, although logic is unnecessary for such a one because 
he has superseded reason as a means of attaining ultimate 
truths. Such a statement, Mr. Piet concedes, does not imply 
that the Siddhanta apologetic is totally invalid but that it 
does call in question the systems definition of itself as the 
terminus of philosophic thought and the suggestion that it is 
the end of ends because other systems are logically refuted. 
Mr. Piet says that the Logical claim of Siddhanta cannot be 
established without the prior claim of sruti, while sruti in 
turn cannot be substantiated apart from personal experience. 
He thinks that to one who has not realised this approach 
seems to border on circuitous thinking, for it seems to say 
that the validity of Siddhanta revelation is bolstered by the 
Siddhanta use of logic and its embodiment in scriptural testi- 
mony whereas the finality of Siddhanta logic is sustained by 
the Siddhanta theory of revelation. Mr. Piet seems to base 
this criticism on the cosmological argument in Siddhanta in 
contract to the Lskayata, Sankhya and Sautrantika systems. 

It must be pointed out that the purpose of the cosmological 
argument in Siddhanta is not for the purpose of bolstering 
up the sruti’s revelation of God by logic but to postulate 
that the God who is the supreme is the one to whom the 
world returns in involution because no one else can recreate 

53. John H. Piet, A Logical Presentation of the Saiva 
Siddhanta philosophy. (The Christian Literature Society of 
India, 1952) - pp 179-180. 


176 


at the time of dissolution, except the Supreme God alone, 
which Siddhanta calls is Siva. Mr. Piet has missed this point 
apparently and hence his criticism has no validity. 

It is also criticised that the doctrine of Guru as God 
himself in Siddhanta is not without difficulties. The criticism 
apparently is that such appearance involves the entanglement 
of the Divine in the material. 51 It is doubted how God who 
takes on a spiritual form of a human guru performs such 
diksas as nayana, sparsa etc. for which physical presence is 
necessary. This is based on a misconception. God does not 
take the from of a Guru but His grace emanates through 

54. “The doctrine of the Guru as God Himself is not without 
difficulties in view of the fact that the Siddhanta’s conception 
of God is that of nirmala (without mala or impurity) God in 
whom there is no blemish and of a sarguna (fullness of 

qualities) God in whom there is fullness of perfection) The 

question now remains of how God who takes on a spiritual 
form of a human guru performs such diksas or initiation. 
Ceremonies as nayana diksa (of the eye), sparsa diksa (by 
hand) etc. for which physical presence is necessary” - Violet 
paranjoti, Saiva Siddhanta (Luzac & Co., London, 2nd 
edition, 1959). p. 143. 

In Saiva Siddhanta those who show the guise of a 
servant of Siva by his symbols is looked upon as Siva 
Himself- So, there is no need for Siva to take human form 
physically. In the case of St. Manickavacaga, he receives 
the Guru’s words at Tirupperunturai. Afterwards in many 
songs the saint yearns to be reunited with the Guru. The 
authentic experience of the imprint of Grace is intuited by 
f he recepient. As Dr. Pope says “it is a fundamental 
Vnctrine G f the Caiva system that every Guru is in Caiva eyes 
° absolute incarnation of the God” - p- XXV of Dr. Pope’s 
dnmvacagam. (Here incarnation is not used in the sense of 
ratar). Siddhanta epistemology, the Divine Grace or 
he Cit-sakti is the only valid knowledge and it comprises 

everythm§* 
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some form. 55 It is the perdurance of God’s grace which is 
intuited and does not connote God taking human form. This 
is a mystic experience and cannot be rationally explained. We 
have to accept the testimony of a saint like Saint Manicka- 
vacagar in this respect. It however stands to reason that the 
influence of a Guru makes for perfection of spiritual deve- 
lopment. 56 It is not an esoteric doctrine which is mystified in 


55. The appearance of the Guru is not a gross 
anthrophomorphic event nor a transcendantal obsession. It 
is a mystic experience in a spiritual plane. It is God in action. 
Because God is spirit He can operate only in a spiritual plane. 
Although the universe is created by His arul-sakti, His 
revelation to souls is direct. This concept in Saiva Siddhanta 
is worth noting carefully. 

56. The theosophical belief is expressed in the following 
quotation: “When a man has sufficiently distinguished him- 
self by service and by acquiring and accepting the theoretical 
views... then he finds his Master - or rather his Master finds 
him. During all the time of his struggle those gracious eyes 
have been upon him watching his progress; in many lives in 
the past he has come under the same influence which now is 
tc become the dominant influence in his life. He has reached 
a point where the Master can 'reveal himself, can place him 
definitely on probation, can help to prepare for initiation’" - 
Annie Besant, Initiation, the Perfecting of Man, Theosophical 
Publishing Society, London, 1912 - pp. 48-49. 

“One of the most moving experiences possible for the 
student of the history of religions is the realisation of how 
universal is the insistence that instruction - above all, divine 
instruction - is necessary for any progress in spiritual growth. 
Such divine instruction is symbolised by figures such as Eva 
in Mesopotamia, Toth in Egypt and Hermes in Greece, Shiva 
as Satguru in Hinduism, the Bodhisattvas in Buddhism, the 
Confucian teacher, the Sheikh in Sufism, the pater spiritualis 
and so on - Joachim Wach, The Comparative Study of 
Religions (Columbia University Press, 1958) - p. 40. 
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some other systems of belief but a creed of faith and experi- 
ence in Saiva Siddhanta. It believes in a personal revelation 
of the Rea! by its own grace and its approach is least theo- 
logical . 66 " * 1 


Cf. “The doctrine of grace makes completely inoperative 
the unconvincing doctrine of avidya. 

The theory of avidya is subject to criticisms. The Advaita 
theory in spite of its insistence that reality is nothing but 
pure undifferenced intelligence, yet maintains that avidya 
exists. But if it exists, where does it exist? Is it in Brahman 
or is it in the individual souls? It cannot be in the latter 
because the soul itself is a product of avidya and nothing 
real in itself” - Max Hunter Harrison, Hindu Monism and 
Pluralism, Oxford University Press, 1932 

“Saiva metaphysics looks upon Gcd as the inner revealer 
in the spirit of man and this links up epistemiology with meta- 
physics. When the soul turns away from the world towards God, 
3 t reaches a stage where God’s sakti or wisdom contacts the 
soul. In such a stage God lifts up the soul to His level of 
wisdom and the soul is then able to realise the Almighty. 
This lifting up by God is, in ordinary parlance, said to be the 
advent of God as Guru to the soul and giving it spiritual 
enlightenment” - K. Subramaniam Pillai, Saiva Siddhantam 
(Dharmapura Adheenam Decennial Report 1933-43) - pp. 
283-81. 

56(a) Cf ‘In the Vedanta approach to the real, we start 
U r spiritual journey with a chart or true knowledge of the 

I already in our possession. The Upanisads reveal and 
j c l a re to us, through words, that the Atman (spirit) alone 
9 rea l. such knowledge is even stated as possible only 
'nmugh revelation (aupanisada). If we already have knowledge 
1 r the real through revelation, extra-philosophically, what is 
°} function of philosohy it may be asked?.... The Vedanta 
the roach may be termed theological, as it depends on 
philosophical revelation that sets philosophy on its feet. 
e: vvould however be wrong to take it as dogmatic or as 
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VII 

Concerning the unique features of Siddhanata, Dr. Nicol 
Macnicol 57 says, “The breadth and dignity of this doctrine 
and its deep sense of the gracious character of God give it a 
place apart from other systems of theism that have arisen in 

India It has grasped and set forth in far broader outline 

than elsewhere in Indian thought the basal conception of 
theism that God is a moral being, governed from first to last 
by a purpose of compassion. Perhaps nowhere in Indian 
theology have theistic ideas found fuller or nobler expression 
than in this attempt to conceive of an eternal purpose of 
redemotion governing the whole relation of the Supreme Lord 
to the Universe.” 

Siddhanta has held the balance between Monism and 
Pantheism inspite of the fact that each of these doctrines 
have found strong expression for many centuries. “India is 

subordinating philosophy to theology” - T. R. V. Murti, 
Contemporary Indian Philosophy, p. 464-465. 

This doctrine of Guru is not a metaphysical speculation 
but a truth made valid in the experience of saints. It is 
similar to the doctrine of the Holy Spirit in Christian 
Theology. 

c.f. “The doctrine of the Trinity ... was not a doctrine 
arrived at by abstract speculation about the nature of God. 
It was the result of an attempt to formulate, in so far as it is 
possible for human language to do that, tr»*th which men 
were convinced had come home to them as they reflected on 
facts of experience. It was, one may say, a doctrine arrived 
at empirically, as the result of observation” — F. A. Cockin, 
Godin Action. (Pelican, 1961 j. 

57. Macnicol, Nicol, Indian Theism, (Oxford University 
Press, London) - pp 214-216. 
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radically pantheistic and that from its cradle onwards” said 
Barth. 58 To reconcile these concepts is therefore no easy 
matter. Siddhanta has, however, clearly drawn the distinctions 
between God, soul and the world and their relationships. 

Siddhanta’s conception of Sakti is also unique in the 59 
welter of misunderstandings about it in other systems. Sakti 
is the manifestation of God’s energy for bringing about 
cosmic changes and it is also the grace of God in its final 
manifestation. The cosmic changes are for the purpose of 
helping the souls to fulfil their own destiny. As an intermediary, 
Sakti brings about changes in the impure world, but the 
ultimate source of these changes remains pure above these 


58. “India is radically pantheistic and that from its 
cradle onwards” - A. Barth, The Religions of India. 
(Trubner, 1921). 

59. Sattitan nadamathi tanakum Sivamum anta 
Sattitan adiakum taraum vadivana vellam 
Sattiyum Sivamum akum Sattitan sattanukkor 
Sattiyam Sattan ventittellamam satti tane. 

‘Sivam Satti tannai inrum Sattitan Sivattai in rum 
Uvanthu iruvarum punartinku ulaku uyirellam inrum 
Bhavan brahmachariyakum palmozhi kanniyakum 
tavantaru jnanattorkku ittanmaitan teriyumanre- 

Siddhiyar 2-166-167. 


Tr) ‘It is Sakti who manifests herself as Nada and the six 
f nllowing stages. It is Siva whose forms are various from 
*, upwards. Whatever shape there is that proceeds from 
c kti* Sakti and Sivam are combined. The Sakti manifests 
S rself in whatever forms the Sakta wills.’ 


‘Siva begets Sakti and Sakti begets Siva. Both in tl 
ion produce the worlds and jivas. Still Bhava (Siva) 
un hrnachari and the sweet-speeched Sakti is virgin, sages o 
££,*» this truth ' 


their 
is 

sages only 
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changes. 60 The purity of this concept needs no elaboration. 
In the Saiva doctrine Siva is symbolised as a Brahmachari 
and Sakti as pure virgin. Sivajnana Siddhiyar specifically 
emphasises this to draw the distinction between Siddhanta 
and Saktaism. 

Siva is Saktiman and Sakti has no separate importance 
as Sri in Visistadwaita. Sakti is abhinna and is inseparable 
from Siva. Siva and Siva’s grace are indivisible just as the 
sun and sun’s rays cannot be separated. St. Gnanasambandar 
praises this abhinna aspect of Siva and Sakti GOa . 

60. See the observations of Prof. S. S. S. Sastri: 

‘‘He (Siddhanti) maintains that God is both imma- 
nent and transcendent, immanent as His Sakti but transcendent 
as God; He is the material cause of the world through His 
Sakti; as God, He is but the efficient causej the predication 
of both sets of attributes is however justifiable since between 
Sakti and Sakti mat, the attribute and the substance, there is 
no difference. Such gain, however is counter-balanced by 
difficulties elsewhere” -S. S. Suryanarayana Sastri, Collected 
Papers, p. 184. 

60a. St. Gnanasambandar says that the Absolute of His 
own free will became Siva and Sakti and from Sakti 
emanated all the worlds. 

Oruruvayinai man ankarathu 
iriyalpayai oruvin mutal bhintalam 
onriya viri cudar umbargal piravum 
pataittalithu azhippa mummurtikal ayinai 
iruvarotu oruvanaki ninranai 

- Thevaram (Tiruvezhukutrirukkai). 

The advaita sambanda is praised by the Saint when he 
speaks of “Irumaiyin orumaiyum and orumaiyin perumaiyum” 
The cone epts of abhinna, ananya and advita in relation to 
Siva and Sakti, svarupa and tatasta. and unity in difference 
are all the same and it is this which is a matter for the 
wonder, ‘one in two and one in all’. 
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Siddhanta considers that a religious life 60 * 3 is also a 
philosophic life. Religion and philosophy are thus brought 
together. Religion is not divorced from metaphysics and so 
does not descend into superstition and ritualism. Nor is 
philosophy made dry without the realism of life. It is for 


See K. Subramania Pillai, Metaphysics of Saiva Siddhanta 
(South India Saiva Siddhanta Publishing Society Madras). 

Saiva Siddhanta is sometimes compared to Kierkerrgad’s 
philosophy. 


60b. Fellowship is one of the expressions of religious 
experience:- Joseph James. The Way of Mysticism (Jonathan, 
Cape London. 1950) p. 175. 

“There are three traditional ways in which religious 
experience has found expression in thought , in action and in 
fellowship. It would be a great mistake to look upon expres- 
sion in fellowship as one which may or may not be added to 
expression through belief or through cultures. All the three 
forms are constitutive yet only in the context of communion 
c an the intellectual and the practical attain their true 
meaning” — Joachim Wach, The Comparative Study of 
Religious Experience - (Columbia University Press, 1958) 

p. 121. 

St. Manickavacagar constantly prays for the company 
of the devout and renders thanks to God for joining him to 
His saints. 

Nitiavana yavaiyum ninaikkilen ninaippavarotum 

kuten 


etame pirantu irantu uzhalventanai ennatiyan enim 
path! matotum kutiye paramparan nirantaramai ninra 
ati antu tan adiyaril kuttiya atisayaip kantame 

_ Tiruvacagam (Atisayapattu). 

-r -v ‘Of righteous deeds I had no thought, nor joined those 
H ■}’ ,hink of these. To sorrows born and deaths I wandered 
^ _ He said ‘This is my slave’. He, the Supernal, stood 
h el harness manifest. The First one made me His and joined 
it> 11 Hi s saints. Such wonder have we seen?’ — by (Dr. G. 
me to 

V- 


pope). 
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this reason the Siddhanta does not lay importance on 
asceticism, rites and ceremonies. It is considered that even 
the Jfvanmukta need not withdraw from the world scene. He 
only leaves the modalities of the world, but his life of divine 
wisdom and love is expected to elevate other souls. Siddhanta 
is not concerned only with one’s own private salvation but 
has for its ideal sarva-mukti. It seeks to create whole society 
into a fellowship of devotees or perfected souls. 

Another feature of Siddhanta which is relevant to the 
modern world torn by many schisms is that its philosophy 
recognises the diversity of approach to realisation. It is a 
common saying that all religious lead to the one God but 
Siddhanta philosophy is something more than this faith. It 
recognises that even in the idea of God, there is no mutual 
exclusiveness and that one lower concept is bound to lead to 
the higher and that though Siddhanta is claimed to be the 
end of ends, other systems even - Lokayata, are not antagonis- 
tic but they are only stages in the ascent. This feature of 
reconciling diversity in unity in the realm of religious philo- 
sophy, says Violet Paranjoti 01 is unique in Siddhanta. 

Siddhanta finds a meeting place between philosophical 
speculation and personal religion. The nature of personality 
of God in Siddhanta is both the Absolute of philosophy and 


61. “The concept of evolution of religion enables the 
Siddhantin both to uphold his religion as the highest and to 
give due recognition to other religions. While not obliterating 
these differences, the Siddhantin accommodates them all in 
the category of religious enterprise that rises in spiral fashion 
upto the apex of his own end of ends. This is his unique way 
of revealing diversity in unity in the realm of religious 
philosophy” - Violet Paranjoti, Saiva Siddhanta, p. 144. 
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the God of religion. J. M. Nallaswami Pillai 62 sums up this 
feature as follows:- “To sum up, according to true Vedanta 
Siddhanta philosophy, God is Sat, Chit, Ananda, not material 
not enveloped in matter, Nirguna and Personal, ever blissful 
and all love and all His acts such as creation etc, are prompt- 
ed by Love. He is neither He, She or It, nor has He any 
material Rupa or Arupa and he can reveal His Grace and 
Majesty to those who love Him. He cannot be born nor can 
He die and as such indeed. He is the Pure Absolute and 
and Infinite Being able to lift humanity wallowing in the 
bonds of anava, maya and karma. To know Him as our 
true Heavenly Father and Mother and love Him as such is 
the only panccea for all evils of erring mankind.” Yes, 
the evils of an erring mankind requires a philosophy of 
positivism, a philosophy of faith, Pee from hatred and 
dogmatism, elevating and yet within the comprehension of the 
humblest and the lowly. Siddhanta is thus a satisfying 
philosophy 63 which enriches man both in his thought and his 


62. Siddhanta Dipika, Vol. VIII, June 1907. p. 86. 

63. “The way in which the Saiva Siddhanta includes all 
other religions within itself is by arranging the various 
religions as steps in a ladder... No religion is condemned 
because all religions tend to raise the soul from the low 
desires and selfish instincts towards a nearer comprehension 

'd realisation of the Supreme Siva. The reason the Siddhanta 
r able to make this claim is that it believes that Siva accepts 
1 Airship done to other Gods as done to Himself, provided of 
^ nrse that the worship is done with a pure heart” - John 
S? piet, A Logical Presentation of the Saiva Siddhanta 
philosophy, p. 163. 


•t 
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deeds. There is no higher end than to establish the God 
who is love 63a in our hearts and in our minds. 

One criticism 64 is that the theory of Siva’s nature, viz., 
that it is to enjoy, absorb and control and that he does all 
this through Suddha-maya, the purest emanation of his 
energy, detracts from His self-sufficiency. There is no 
question of self-sufficiency. The criticism at best can be why 
can’st God act direct? It must be remembered that in 
Siddhanta, God is not attributeless. It is all a question if 

63 (a) The concept of truth as Love is the concept of 
non-difference. Here are two views:- 

(1) “In religion, ethics and aesthetics, not to say sociology 
in particular, the highest significance is attached to what is 
known as “love” which only means the realisation, though in 
different degrees, of ‘'■non-difference” . - V. Subramania Ayyar 
in paper “Man’s interest in Philosophy - An Indian View” 
in Contemporary Indian Philosophy (Edrs.) S. Radhakrishnan 
and J. M. Muirhead (George Allen & Unwin, London 1952), 
p. 615. 

(2) ‘The true God is not the God as the architect of the 
universe, nor the God who tides over our economic difficulties 
or panders to our vanity by fulfilling our wishes, but it is 
the God who emerges within and through our value-sense, 
putting us up in and through the emergent ideals and with 
whom I may feel myslef to be united in the deepest bonds of 
love. The dominance of value in all its forms pre-supposes 
love, for it is the love for the ideal that leads us to forget our 
biological encumbrances. Love is distinguished from passion 
by the fact while the latter is initiated biologically, the former 
is initiated from a devotedness to the idea. When a consuming 
love of this description is once generated, man is raised to 
Godhood and God to man’s” - Surendranath Das Gupta in 
‘Philosophy of Dependent Emergence’ - Contemporary Indian 
Philosophy (Edrs.) S. Radhakrishnan and A. J. Muirhead 
(George Allen & Unwin, London, 1952) p. 285. 

64. Violet Paranjoti in Saiva Siddhanta, p. 145. 
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guna and guni are one. In Siddhanta Siva and Sakti are 
abhinna or inseparable; this is a rational concept which even 
monists cannot cavil against. 

VIII ' 


Let us now examine how the Saiva Siddhanta cosmology 
and other concepts relating to matter, energy and time square 
in with modern scientific theories. According to the theory 
of the Universe 6 " of Prof. Fred Hoyle of Cambridge, matter is 
in a state of continuous creation. It is supposed that either 
neutrons or hydrogen atoms are being introduced from no- 
where throughout the whole volume of space and that they are 
subsequently attracted towards galaxies and stars thus pro- 
viding them with a continuous suppy of energy. It is not 
possible to refute or confirm this theory as every theory 
of the universe involves the unobservable particularly the 
original creation. Much speculation and mathematical work 
has been developed in connection with this hypothesis. It is 
generally felt, however, that it suffers from too many diffi- 
culties to win general acceptance. Present observational 
evidence on radio stars seems to indicate that the universe 
has not settled down to a steady slate. If the universe has 
reached a steady state, and especially if it is eternal, the den- 
sity of stars not vary vv ' 1 ^ t ‘ rne ' recent (1961) theory 

0 f prof. Martin Ryle 06 of Oxford disproves Hoyle's theory. 


65. Fred Hoyle, Theory of the Universe. 

65 fa) The evolution of rnaya is fully dealt with in 
S'vajnanci Siddhiyar - !I. 143-163. and in Sivaprakasam, 

6 6. -‘British Scientists claimed today that they had 
• overed new facts showing that the universe had a definite 

d isc . ^ n j n g... Professor Martin Ryle who headed the team of 
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Continuous creation militates against entropy, i.e., the availa- 
bility of thermal energy to be converted into movements in 
the Universe. In any case continuous creation does not avoid 
creation; it merely spreads it over the whole mconceiveable 
time and space. The theory of continuous creation does not 
contradict a design and purpose underlying the universe. On 
the other hand the recent theory of Ryle that the universe 
has an origin, that it is continuously changing and would at one 
time dissolve seems to approximate closely to the Siddhanta 6 ' 
concept of the involution of the universe in the creator who 
recreates again for a definite purpose, viz., so that souls might 
evolve themselves. The concept of the world as an emana- 
tion first of the energy of Siva and its later transformation 
into the material woild lends support to Ryle’s theory The 
scientific world has always believed that the universe was 
“created” in time and nobody could guess when this happened. 
Lemaitre supposed that primeval atom exploded 20 to 60 
thousand million years ago but that our present galaxies did 

six Cambridge scientists told a Press conference though there 
was a definite beginning, the theories did not fit in with the 
Biblical idea. The four conclusions reached by the six 
scientists, one of them a woman, from the Mullard Radio 
Observatory of Cambridge were: (1) The universe is 
expanding, (2) All matter in the universe, of which the earth 
is only a very small part, is rushing into space at fantastic 
speed. Thus a hole in the middle was being left behind. 
(3) There was a definite beginning and (4) The universe will 
not last for ever” - The “ Hindu ” (Daily), Madras^ dated 10th 
Feb. 1961 - Report entitled ‘Expanding Universe’ - Theory 
of spreading state disproved’ 

67. For a detailed discussion see the Parapaksa of 
Sivajrcsna Siddhiyar (Chapter II) - English translation 
by J. M. Nallaswami Pillai, Sivajndna Siddhiyar Meikandan 
Press, Madras, 1913) - pp. 7-65. 
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not begin to form and expand until about nine thousand 
million years ago. All these concepts take us on to the 
metaphysical view of universe as ‘anadi’ in Saiva Siddhanta. 
This view stands to reason and recent findings of science 
into the origin of things unlike in certain theologies, 
prof. Ryle is of the view that though there was a beginning, 
the theory did not fit in with the Biblical idea that in the 
beginning God created the Heaven and earth. The four 
conclusions reached by Ryle and his team are: (1) that the 
un iverse is expanding, (2) that all matter in the universe of 
w hich the earth is only a very small part is rushing out into 
space at fantastic speed, (3) that there was a definite beginning 
and (4) that the material universe will not continue for ever. 
The “steady state” theory as in Lokayata and other systems 
is thus refuted. The most astonishing conclusion of Ryle is 
that matter far away is more concentrated than it is close to 
uS This lends support to the Suddha-maya theory of Saiva 
Siddhanta where energy is conceived of as incorporeal. 

The Madhyamikas speak of the void. Their sunyavada 
concedes of the world coming out of nothing which is the 
bJltimate. Siddhanta refutes this and declares that maya 67a 

67a. SivajfianaSiddhiyar refutes the view in the following 

stanza. 

Orukalattu unarvukettam enin utippirenram 
oruporulin tirivunakku kalamanal 
varukalam nigazhkalam kazhikalam enru 

vazhankuvatu en porul? varavu nilai kashival inrel 
trikalam ceppitai porutceyalum onrsm 

ceyal munrum oru kanatte cerum ennil 
tarukalam munrakum tamarai nOritalil 
tallusiyum tnunrinaiyum tarume 

— Pdrapakkam, 1 16. 
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is the seed of the universe. The Kashanikavada theory of 
Sautrantikas that everything arises in a flux is refuted by 
Siddhanta which states that maya is eternal although there is 
flux in its manifestation. The Jaina concept of world being 
existing and non existing is refuted by the satkaryavada of 
Siddhanta. The Lokayatas conceive of the universe as being 
merely composed of elements. Siddhanta says that maya is 
incorporeal. The Vaisgsikas say that the primal atoms are 
the cause of the universe. Atoms are not, however, pervasive. 
Siddhanta says that there is something ultimate to atom 
which is maya which is all pervasive. The Sankhyas say that 
prakriti which is of the form of three gunas is the cause of 
the universe. Siddhanta says that maya is one. The Bhas- 
karas say that Brahman himself is the material cause of the 
universe. Siddhanta says that maya is only the assumptive 
energy of the Lord. The Mayavadin simply says that 
universe is anirvacaniya. Siddhanta steers clear of this 
enigma, and its concept is more related to modern findings of 
atomic physics. 

Similarly in regard to the concept of time, Saiva 
Siddhanta strikes a new line. Some Russian scientists have 
recently declared time to be a material factor and that it is 
not an absolute entity. Kala sets the limits for the effected 

(Tr.) If creation and destruction take place at the same 
moment of time, then these two functions must be the same. 
If time is merely the change in the condition of things, then 
why do you speak of present, past and future time?. If all 
the different activities are comprised with in the same point of 
time, then this point of time is capable of division into three 
kinds, as for instance when a needle is passed through a pack 
of hundred lotus, though the time taken is ever so short, yet 
the succession of time can very easily be perceived (Tr. J. M. 
Nallaswami Pillai) - Sivajftana Siddhiyar, Parapaksham, 3-22. 
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universe and things happening in it. The Kalavadi says that 
time is pervasive and eternal like a perpetually flowing stream 
and the cognition of beginning and end is occasioned by 
delimiting adjuncts like’ the movement of the sun. The 
Siddhanta 67 view is that if the concept or effects of time 
depends on such adjuncts, time cannot be existent. If time 
is considered as eternal and an absolute entity, it leads to an 
infinite regress. Dr. V. A. Devasenapati 6 ^ sums up the 
Siddhanta concept as follows:- “Time is the cause of the 
tattvas and their derivatives, other than itself. It is not the 
cause of its own origin.” Siddhanta therefore correctly 
classifies it as assuddha maya. 


IX 


A word , must be said about the psychological basis of 
Siddhanta metaphysics. There is a school of thought which 
does not consider psychology as a part of philosophy 653 at all 
but it is a fact that the evolution of the soul placed in a 
world ground of both corporeal and non-corporeal factors is 
dependent on a psychological process also. Siddhanta thus 
throws a bridge between these two branches of thought and 
makes its theories more rational. It throws a bridge between 


58. V. A. Devasenapati Savva Siddhanta, p.145. 

68 (a) cf. “There is no empirical psychology in India, 
r diar. psychology is based on metaphysics. The psychological 
lr T 0 u nt of some problems of perception, eg., perception of the 
aC lf perception of the universal, etc. is unintelligible without 
S n ci deration of their metaphysical foundations” - Jadunath 


cons 
Sinha 
Trtibner 


fndian Psychology of Perception 
& Co. London) 1934. 


(Kegan Paul, French 
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matter and mind which is very convincing 69 . Many metaphysi- 
cal systems lack a reasoned out psychological connection. 69a 


69. “The psychological ego implies the individuation of 
the universal spirit by the non-conscious or material principle. 
The three fold conception of man as body, mind and spirit 
implies an important truth, that man is not a mere object, 
that his spiritual nature is not on the same level as his psychic 
and corporeal, that his soul and body can participate in a 
higher order of spiritual existence” - S. Radhakrishnan, 
The Brahma Sutra, p. 147. 

69 (a) “The possibility of a cosmic consciousness in 
humanity is coming slowly to be admitted in psychology, like 
the possibility of more elastic instruments of knowledge, 
although still classified, even when its value and power are 
admitted, as a hallucination. In the psychology of the East 
it has always been recognised as a reality and the aim of a 
subjective progress. The essence of the passage over to this 
goal is the exceeding of the limits imposed on us by the ego 
sense and at least a partaking almost an identification with 
the self-knowledge which broods secret in all that seems to us 
inanimate” - Sri Aurobindo, The Life Divine, p.22. 

This view contrasts with Freud’s concept of the structure 
of the mental personality as consisting of three parts, the id, 
the ego and the super ego. ( Id is the inaccessible mysticism 
self; ego is the administrative self and super ego is conscience 
which limits natural impulses). 

Saiva Siddhanta considers that the spirit inside the 
psycho -physical body is the complete personality of man. 
The psycho-physical consciousness is capable of perceiving 
reality partially but when informed by the spirit, it sees the 
whole. Personality is universal but it is the psycho-physical 
that gives it individuality. 

St. Tirumular asks - 

Nanarintanre irukkinra isanai 
Vanarintar ariyatu mayankinar 
Unarintu ulle uyikkinra oncudar 
tanariyan pinnai yar arivar are ? 
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The theory of tattvas 70 in Siddhanta is a more fully 
developed and rounded concept than the Sankhya theory 
which is the oldest. Siddhanta recognises thirty-six principles 
or tattvas as against the twenty-five of the Sankhya and Yoga. 
Neither system recognises so many. Even Pancaratra recog' 

(Tr) That day when I knew God, the celestials did not 

understand and were confused. If the luminous spirit inside 
the physical body cannot know, who else can? - Titumantiram. 
VII. 9.5. 

70. I have generally followed Prof. S. S. Suryanarayana 
Sastri’s exposition. I would refer the reader to H. R- 
Hoisington’s Tattva kattalai - (Law of the Tattvas) A trans- 
lation fbut a copy of it is rare to get,). 

Das Gupta’s observations about personality in Saiva 
Siddhanta:- 

The ahankara infuses the self in and through the sense - 
organs and operates as their functions. The same may be 
said regarding the application of ahankara in and through 
the tanmatras. The ahankara thus represents the entire 
psychic state in unity. 

The ahankara is present also in dormant state in trees, 
plants, etc. — Das Gupta, A History of Indian Philosophy , 
Vo 1. V. p. 29. 

The Agama (Pauskaragama), tries to refute the episte- 
mological view of other systems of thought like the Carvaka 
an d the monism of Sankara. The Agama holds that since 
the souls are eternal, their knowledge must also be eternal due 
to eternal unchanging cause. The difference of knowledge in 
individuals is due to the obscuration of their knowledge by 
the various veils of mala. The original course of knowledge 
;« a ll-pervading and is the same in all persons (Fourth 
natala) - Das Gupta, A History of Indian Philosophy , 
Vol. ^ " P-31. 

The bonds are kala, avidya, raga, kala, and niyati. These 
_ categories are regarded as proceeding from maya. 
B,jL consciousness shows itself through these kalas. The 
consciousness is associated with both intuitive knowledge and 
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j^ es only twenty-four. The merit of the system is not in 

recognition of a larger number of tattvas but in its 
^cogni s j n g some reals not cognised by other systems. 
e system begins with nada (sound) and ends with earth. 
° begin from the lower end, we have the five gross elements 
(mahabutas) namely, ether, fire, air, water and earth. Earth 
Possesses the five qualities of sound, touch, colour, taste and 
odour. Water lacks odour, fire lacks taste and odour, air 
lacks colour, taste and odour and ether has sound alone. 
These subtle qualities are called tanmatras 70a and they cause 
the gross elements. It may be questioned as to how a quality 
like sound could cause a substance like ether. There is no 
such thing as matter without its qualities. This idealistic 
view of mattet in Siddhanta has affinities to Russell’s theory 
of matter says Prof. S. S. Sastri. The five bhutas and the 
five tanmatras which are evolutes of matter constitute 

• the power of work. The kalas reflect the consciousness of 
the soul only partially. This reflection is effected in accordance 
with one’s karma - Das Gupta, p.31 ibid. 

The exposition given by S. S. Suryanarayana Sastri 
succinctly institutes a comparison of the Siddhanta with 
Sankhya and Vedanta - See. pp. 424. et sq. of his Collected 
Papers. 

70 (a) It cannot be held that our mental states are 
identical with the external objects, for in that case it would 
be difficult to explain the muitiplicity of our cognitive states 
in accordance with their objects.... These objects consists of a 
conglomeration of tanmatras. It is through this conglome- 
ration of tanmatras that new qualities arise to which we give 
the names of different bhutas. 

This is somewhat different from the Sankhya view, for 
here the bhutas are not regarded as different categories, but 
only as a conglomeration of tanmatras’* - Das Gupta, p. 36 
ibid. 
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ten principles. These evolutes are the result of ahankara 
or individuation which is called bhutadi. Correspondihg to 
tamas, rajas and satva these bhutadis are called ahankara, 
vaikrita and taijasa. (These are qualities of inertia, activity 
and illumination respectively). These give rise to organs of 
sense and manas. While Sankhya derives all the organs of 
sense and actions including manas from the sathvika ahanka- 
ras making rajas only an auxiliary, siddhanta derives the 
organs of sense and manas from Sathvika and the organs of 
action from rajasa. The organs are derived not from the 
elements as in Vedanta, but from the different ahankaras. 
Buddhi, ahankara, manas and chitta constitute the organs. 
Buddhi is the determinitive. faculty. Chitta in the stream of 
indeterminate presentation which fastens itself o the objects. 
Then it analyses the datum into substrate and quality and 
doubts which of the substrates the object sensed actually 
is. Ahankara tries to resolve the issue, and buddhi decides- 
that it is the one or the other. 

Mula-prakriti or Prakriti-maya is a product of asuddha 
or impure maya through the evolute called Kala. f meaning a 
rudiment or cognition). The asuddha maya evolves into 
three principal ones, kala (time), niyati (destiny or necessity) 
and kala (rudiment) 7ob . Kala or time is not one but three- 

70b. Hoisington translates Kala as ‘continency’ and 
describes it as the power by which the senses are subdued and 
carnal self brought under subjection - Coweli and Gough. 
('p r ) j Sarva Darsana Sangraha (Showkamba Sanskrit Series, 
Varanasi) -p.122. 

‘Vindu’ (or Bindu) is described in Foulke’s translation 
of the Sivaprakasa-kattalai thus: “A sound proceeds out of the 
-nvstical syllabi ‘om\ and in that sound a rudimentary atom 
of matter is developed. From this atom are developed the 
four sounds, etc”, -p.125 ibid. 
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fold, viz., past, present and future, and it has meaning only 
with refernce to objects which differentiate or change. It ts 
therefore a product and so non-eternal. But the value of 
time is that it helps the maturation of mala without which the 
process of souls’ evolution will have no hope or significance. 
Niyati or destiny is the principle which regulates the enjoy- 
ment of the soul of the fruits of its karma. Tt is itself non- 
intellisent. It is actuated by the Lord’s sakti. Kala 7 °° is 
the instrument whereby the darkness that envelopes the soul 
is removed to some extent. It evolves into vidya (knowledge) 
and raga (attachment). Vidya manifests the cognitive faculty of 
the soul. It is an intermediary for the experiences of pleasure 
and pain and should not be confused with jnana. Similarly 
raga is the emotive faculty of attachment without which 
experience is impossible and it should not be confused with 
lack of vairagya. 


70 (c) Das Gupta gives the role of Kalas very clearly 
as follows: “The individual souls are all pervasive and they 
possess eternal power by the Power of God. The only 
trouble is that on account of the veils of mala they are not 
always conscious of their nature. It is through the action of 
Siva that these veils are so far removed that the individual 
souls may find themselves interested in their experiences. This 
is done by associating the individual minds with the thirty six 
kalas produced from the disturbance of the maya... It is 
through these categories that the veils are torn asunder and 
the individual becomes interested in his experiences. Kali, 
means that which moves anybody ( prasaranam sa kurvaii 
tamasah lcala). The individual soul has to await the grace 
of God for being associated with these kalas for all his 
experiences as he is himself unable to do so in his own 
account. The karma done by a man also remains embedded 
in Prakriti and produces effects by the category of niyati" - 
Das Gupta, A History of Indian Philosophy, Vol. V. 
(Cambridge University Press, 1955) p.23. 
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Kala, Niyati, Kala, Vidya and Raga are called the five 
sheaths of the soul or pancha-kanchukas and with this endow- 
ment the soul is conditioned to have experience of prakrita 
maya. They are human qualities and are sometimes also 
called as klesas or hindrances and in this condition the soul 
is called a purushtatva. 

While the twenty four principles from prakriti are wholly 
impure or asuddha, the seven principles from asuddha maya 
upto purusha are called Suddhasuddha maya or misra 
adhvas, because they stand between Suddha maya and 
Prakriti maya. These seven principles are also called 
bhojayitur-kanda or that part which brings about enjoyments. 
The suddha tattvas which impel the tattvas like kala to enjoy 
are called preraka kanda or the directive part. The twenty 
four tattvas from purusha tattva downwards are called 
bhogyakanda, because they constitute the objects of ex- 
perience. 

It is through the kalas that pure consciousness comes 
into contact with the objective world - p.37. ibid. 

Sivajnanaswami defines kala as follows: 

‘Kala tathuvamavatu mula malathin maraipuntu 
suniyampol ninra anmakkalukku bhoga nugarchiyin 
poruttu malasattiyil cirite nokki anmakkalukkum 
kiriya sattiyai vilakkuvatu (kalittal=nikkutal). 

— Si vajhanapadiyan - p.217. 

Kala tattva helps the soul to understand its power of 
ctjon when, on account of the observation of mula mala, it 
mains like sunya. Kala removes this mala’s influence a 
r^tle f° r sa ' ie sou l gaining experience by enjoying 

• t s fru its of karma. 

1 sivajnanaswami calls guna only as a vritti of prakriti and 
eS not regard it as a separate tattva - Sivajnanapadiyam - 


The Suddha tattvas are five. Siva-tattva, the first is the 
cause of the rest, viz., Sakti, Sadasiva, Iswara and Suddha- 
vidya. Siva tattva is pure, pervasive and eternal. It helps to 
manifest the cognitive and conative energies of the soul. 
It should not be mistaken for Siva. Siva tattva Is an evolution 
through maha maya or pure maya as distinguished from 
asuddha maya. It is not however an inherent power of the 
Lord but only its assumptive power or parigraha sakti. The 
first evolute of Siva-tattva is Sakti tattva. From this proceeds 
Sadasiva-tattva wherein cognitive and conative energies are 
held in balance. Then proceeds Iswara tattva in which the 
cognitive energy is subordinated to the conative. From thai 
proceeds Suddhavidya tattva wherein conative energy prepon- 
derates over the cognitive. These principles are pure evolutes 
and so there is no question of priority or posteriority among 
them and so timeless. This aspect of evolution of Suddha maya 
refers to the world of things (artha prapancha). Siddhanta 
also recognises a world of sounds (sabda prapancha,/. These 
two may also be called the ‘form of things’ and the ‘oral 
expression of the things’. Para is absolutely supreme. Pasyanti 
is relatively gross and undifferentiated. Madhyama is gross 
and differentiated but not articulate. Vaikari is the articulate 
sound. 

Madhyama helps to form determinate knowledge in the 
mind of him who utters and is not heard vocally. Pasyant j 
resides in thought and makes indeterminate knowledge. 
Susksma exists as sound in the karana sarira and makes 
knowledge possible. These are aspects of the assumptive 
energy of God to help the soul. Suddha tattva is the first 
cause of these four modes of sound which make knowledge 
possible for the soul and there is no thought or mind without 
words and sound whether openly uttered or not. 
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The most important concept is that of personality or 
ahankara which is helped and influenced by the tattvas and 
how the consciousness of the soul and its knowledge is made 
valid. Das Gupta 70d has made some intersting observations 
about the Siddhanta point of view and its contrast with the 
Sankhya. Siddhanta follows the Pauskara Agama as regard 
the original material prakriti and does not regard gunas as a 
real or the substrate. It also does not leave purusa and prakriti 
as unrelated but brings them in an organisational whole. 


70 (d) “Our senses can only perceive certain objective 
qualities but they cannot perceive any substratum behind 
them. Therefore it is logically incorrect to infer any substratum 
which may be called gunas as reals. After a discussion about 
what mav be the original material cause either as partless 
atoms or as immaterial prakriti, the Agama (Pauskaragama) 
decides in favour of the latter. But this prakriti is not the 
state of equilibrium (samyavastha) of the gunas as the 
Sankhya holds - Das Gupta, A History of Indian Philosophy 
Vol. V p.33. 

Saiva Siddhanta has a definite realistic theory of universe 
and such a concept is considered necessary by thinkers 1 ike 
Schweitzer and Whitehead. — 

Cf. “All human progress depends on its theory of the 
iverse whilst conversely decadence is conditioned by a 
imilaf decadence in this theory. Our loss of real civilisation is 
« to our lack of theory of the universe” - Albert Schweitzer, 
Thp Philosophy of Civilisation (A & E. Black Ltd, London, 
j 950) - P- Xii. 

“God is in the world, or nowhere, creating continually in us 
d around us. This creative principle is everywhere, in animate 
ar *d the so-called inanimate matter, in the ether, water, earth, 
a, \nan hearts. But this creation is a continuing process and 
he process is itself the actuality’” - A. N. Whitehead i n 
Av , losues of Alfred North Whitehead, (Ed.) Lucien Price - 
Mentor Book, 1956 - p.297. 
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The classification of the tattvas is elaborate and need not 
be further gone into. The main point to be noticed is that 
Saiva Siddhanta explains logically and rationally the nan re 
of the substrate of the psycho-physical world ground in which 
the soul has to work out its salvation. It must be noted that 
throughout Siddhanta maintains God’s otherness to the world 
and thus keeps clear of pantheism or parinamavada. It does 
not treat the world as non-being or .'•unya or mitya or illusion. 
The efficient cause is postulated to be God, while the instru- 
mental cause is His Sakti and the material cause is what is 
called maya. The world is real but it must have a substrate 
because it is changing. Because Para Sivam is absolute 
Intelligence and Spirit, He cannot produce the world, but His 
Energy is ever present. It is, however, a non-material causp. 
This corresponds to the modern scientific theory of the ulti- 
mate energy in the atom. The first manifestation of the 
energy is Siva-tattva and Sakti tattva in the Suddha maya 
classification and these two are also called Nada and Bindu. 
These first manifestations are the world of sounds and the 
world of forms and things. Nada is the primal sound or 
transcendal sound from which all other evolutes arise. (This 
is the conative energy of the Lord and is symbolised by the 
drum in the hand of the Nataraja which represents the cosmic 
dance ). 71 Bindu is the first manifestation of action. The 
next, Sadakhya, is the development when intelligence and action 
are balanced (jnana and kriya must be balanced, otherwise 
the world would be a meaningless development). Isvara is the 
stage when action preponderates. Suddha vidya is the stage 
when intelligence preponderates. These five tattvas constitute 
the natural manifestations of the Lord’s cit sakti and are not 
limited by tattvas like kala (time), niyati (destiny), etc., and 
hence are called pure (suddha tattvas). 
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Other systems like Sankhya etc., do not postulate 
the tattvas in the Suddha tattva classification. Although 
the cosmic stuff is divided into three classifications. 
Suddha. Asuddha and Prakriti mayas, the substrate is only 
one, and it is the emanation of God’s grace or energy out of 
His conation. It will thus be seen that the material world in 
Saiva Siddhanta is not matter as understood by Western 
philosophers or even by other systems in Indian philosophy. 
The whole manifestation is called maya 73 , ‘ma’ meaning 
‘resolution’ and ‘ya’ meaning ‘involution’. God’s relation 
to the cosmic process is thus clearly expounded in 
Saiva Siddhanta. He is not affected by the process because 
everyth‘ n § happens by his cit sakii. The actual operation is 
by the forces which that sakti creates from the primordial 
na da (Om) to the grossest prakriti (earth). 

X 


vci y 

of 


uvaitdt 


energy into 
modern science comes 
Mr. Edwin 


Saiva Siddhanta seems to come 
te inian theory of changeability 
tter. E * s remarkable how close 

ma the Siddhanta theory of the universe , 

l ° t Physicist, says: In seeking to find the origin of the 
* 3 -verse science has shown how on the basis of the present 
oW ledge of nuclear physics, interactions of fundamental 

— "72 “Maya is the primal matrix out of which the 
• erse is made. It is from maya that the souls are endowed 
U ?h bodies (tanu), organs (karanat, worlds (bhuvana) and 
Wh^ ts of enjoyment (bhogya). By itself, however, maya 
obJ ec ot function, because it is non-intelligent. It requires 
can nigent guidance which is provided by Siva Siva operates 
ib te “ aya not directly but through his cir-sakti. This guided, 
°° Ja throws forth from itself the tattvas (principles) that 
rfti tituie the universe - S- Radhakrishnan. History of 

posopby 
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particles can explain the build-up of all the known elements 
of our present Universe can eventually be produced. The 
origin of the Proton and why it has its specific properties are 
not explained. Regressing far enough one must finally reach 
the conclusion that the existence of ‘natural laws’ which 
describe systematics in the Universe is evidence of an Intelli- 
gence who chose to establish the operation of the Universe 
as we observe it.” 

The idea is put even more pointedly by Joe Adolf 
Buehler, Chemist: “All through Nature one finds order and 
design. The Universe seems to be heading towards a definite 
goal. This is evident in the order among the atoms. There 
is a definite pattern that is followed from hydrogen to 
uranium and beyond. The more we learn about the laws 
that govern the distribution of the protons and electrons to 
produce the various elements the more we become aware 
of the harmony and order that exists in matter. Some day 
we shall learn how energy is put together to produce the 
building blocks of matter and energy. At present we are 
getting energy out of matter. Some day we shall make matter 
out of energy. Every law that man discovers bring him closer 
to understanding God. God uses that method to reveal 
Himself to us” 73 . 

The scientific theories of Albert Einstein and Max Planck 
seem to bear out the Suddha tattva theory of Saiva Siddhanta 
to prove God’s action and purpose in producing a world 
ground lor the soul to know itself and its ananya relation 
with Him in the Suddha stage. 

73. John Clover Monsina - (Ed.) The Evidence of God 
in an Expanding Universe. (Forty American Scientists declare 
their affirmative faith in religion), G. Putnam & Son, 
New York, 1958). 
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It is said that three scientific revolutions 74 have been at 
the foundation of the metaphysics of the West. The first was 
the revolution of the Greek philosophers which in its search 
to identify the material properties of natural substances was 
led to seek in rational principles the explanation of the 
multiformities of change.” This culminated in three great 
cosmologies; the system of Aristotle emphasising form and 
matter, that of Democritus establishing atomism and that oj 
Plato based on mathematical relations. The second revolution 
vvas that of the 17th Century philosopher-physicists Galileo, 
jsTewton and Descartes which found ‘the rationality of nature 
to consist in its susceptibility to mathematical treatment’. The 
third revolution in the beginning of the 20th Century consisted 
in the discovery of the Theory of Relativity and the Theory 
of Quanta with which the names chiefly of Albert Einstein 
an d Max Planck were connected. This last revolution 
provided a new conception of the operation of reason in 
nature - its logical, meta-physical and epistemological effects. 
The Theory of Relativity is a critique of previous theories of 
space and time. The Quantum Theory is a critique of the 
previous theories of matter and energy. The most interesting 
thing about the physical revolution initiated by Relativity and 
Quantum theory, says Albert william Levi, “is that its intrinsic 
philosophic interest centres in the re-interpretation of the 
categories of time, space, substance and causality on account 
G f the new cosmic and sub-atomic discoveries. And this new 
° n terp retation has affected Western philosophy as exemplified 


74. For a very interesting discussion of the topic see 
Chanter VII - Reason in Nature, The Revloution of Einstein 
CD H Planck in Albert William Levi’s Philosophy and the 
Modern World, (Indiana University Press, Bloomington 

1959 ), PP- 244 ' 282 ’ 
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in the philosophies of A. S. Eddington, Bertrand Russell and 
A. N. Whitehead. The philosophical impact on scientists was 
equally significant. Einstein said “The present difficulties of 
his science force the physicist to come to grips with philoso- 
phical problems to a greater degree than was the case with 
earlier generations.^’ It turns the physicist, as Levi says, from 
his electron microscope and tensor equations to the inter- 
pretative effect. Science has necessarily to make the attempt 
“to make the chaotic diversity of sense experience correspond 
to a logically uniform system of thought as all knowledge of 
reality starts from experience and ends in it.” Among the 
interpretative results of the New physics, Levi lists 75 the 
following which are relevant to our present purpose:- 

(c) Quantum Theory has cast suspicion upon the 
classical concept of material substance and has suggested that 
atomic entities have a periodic or rhythmic rather than a 
continuous character, and 

(b) Relativity Theoroy emphasises the concept of the 
field which makes the physically real not matter in empty 
space but lines of force within a field ('Italics mine). 

Levi says that these results have been the stimulating 
causes for certain metaphysical constructions and have 
affected the destiny of contemporary philosophy. 

I submit that these results are already anticipated in very 
discernible form in the theory of the tattvas in Saiva Siddhanta 
philosophy and metaphysics which we have discussed above. 
That energy is converted into matter is implied in the nsda 
and bindu in the Suddha tattva emanating from Lord's sakti 
progressively manifesting themselves as matter and mind in 


75. p. 268. ibid. 
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the ultimate stages. That matter has not a continuously 
enduring character is the very basic concept in Saiva Siddhanta 
of maya - evolution and involution, as comprised within 
the Lord s pancha-kritya. Siddhanta has explored the 
ultimate existents in terms of which the Universe is real and 
hence these existents are called ‘tattvas’ or ‘reals’. The time 
space continuum is necessary only for so long as the matu- 
ration of malas of the souls is needed and at the time of 
evolution in the Lord, nothing exists except the Lord and the 
souls in the.kevala state. The souls too are unaffected by 
time or space, till the Lord again wills by His Grace that His 
energy shall be manifest as nada and bindu. Thus the cosmic 
phenomenon is explained in Siddhanta. 

Bertrand Russell said ‘matter is less material 75 ® and mind 
less mental than is commonly supposed’. Siddhanta also 
thus conceives of the real status of matter and its relation to 
mind. There is an unenigmatical reconciliation of the science 
of matter and mind in this system. Both mind and matter 
are operated upon by the spirit of God, i.e., hiscitsakti. Thus 
the many ‘reals’ in the Universe are systematised into one 
organisation - a feature not found in the Sankhya system in 
which purusa and prakriti are left apart unrelated. 

The second and third verses in Chapter I of Svetasvatara 
Upanisad say “That who is the God of religion, the 
Self of philosophy and the Energy of science who exists as 
the self-luminous power in every one, who is the source of 
intellect emotions and will, who is one without a second, who 
pervades over all the causes enumerated above, beginning 

75 fa) Cf. “Matter in its final analysis is found to be 
jnerely objectivised thought” - James Allen, From Poverty to 
power , Chapter 4. 
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with time (kala) and ending with the soul ("atman) and who 
had been incomprehensible because of limitations of intellect 
is realised by meditation”. The concept of Suddha tattvas 
peculiar to Saiva Siddhanta is referred to in this Upanisad 
which also speaks of Siva as the One without the Second. 

XI 

Let us turn to the contribution of Saiva Siddhanta to 
the theory of human evolution and destiny St. Manicka- 
vacaga 76 specifically refers to the various anthropomorphic 
stages in evolution. He says ‘Grass was I, shrub was I, worm, 
tree, full many a kind of beast, bird, snake, stone, man, 
demon, asura, muni and deva, with in those sthavara and 
jangama forms, I was born, in weariness, but today I see Thy 
Golden Feet and gained release!” 

The evolutionary process is broadly classified into two 
phases stavara (immovable) and jankama (movable). Darwin’s 
theory was confined to the biological field and its dominant 
thesis was the survival of the fittest. Herbert Spencer derived 
from Darwin’s theory the theory of the rise of the living 
from the non-living and the mental from the non-mental. 
Apart from the concepts of reason and instinct and heredity 
and environment associated with these theories, the most 
important factor is the ego which is constantly at work to 

76. Pullaki pudai puzhuvai maramaki 
palvirukamaki paravaiyai pampaki 
kallai manitarai peyai kanankalai 
vallasuraraki munivarai thevarai 
cellaninre ittavara sangamathu? 
ella priappum priantu ilaitten Emperuman 
meyye vun ponnatikal kantu vitutrgn 

— Tivuvacagam (Sivapuranam) 
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survive, making use of the environment. It is this feature 
that is most distinguishing when we notice the development 
from the stage of animal to man — a new break and a 
‘sudden leap into a new form of experience.’ The distin- 
guishing feature of this human consciousness is knowledge — 
kala, which illumines the soul. While Darwin’s picture of 
the human person identifies the mind and the body in such 
a way that the former becomes simply a function of the latter 
Descartes’s picture separates mind from the body in order to 
exalt the mind and subordinate irrationality in the animal to 
the rationality in man. In Saiva Siddhanta the confused 
theories of the post-Darwinian age seem to resolve themselves. 
While the pasu or the soul is a verity, ego or pasa is also- 
anadi or beginningless. But its simultaneity with the soul 
does not make it incapable of sublimation. It is because of 
the ego (or anava) operating through karma in the world 
ground of maya, does the soul achieve its final goal of 
liberation. The survival is not in any biological sense but in 
the soul surviving or rather disjoining with anava so 
that it can, as pure sat, obtain advaita relationship with 
qo d. The human destiny is in the big leap of jumping 
the tattvas and obtaining Siva-bhoga through Siva’s 
arace. The pasu (animal) becomes united with pati (Lord) 
jf the pasa (bond) is snapped. In the kevala state, 


the 


soul is a monad, in the sakala state it is a thinking 


being but st ^’ bour| d by the forces of tattvas and in the 
1 ddha state, all spoken of in Saiva Siddhanta, the soul 
* c omes pure consciousness with God’s grace, This does not 
be rn to P ut quite of court the theory of evolution as a biological 
se r e oCess , because it is both evolution from below and descent 
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from the above. As Sri Aurobindo 77 says, “It is quite 
conceivable that such an evolution from below and such a 
descent from above cooperated in the appearance of humanity 
in earth-nature. The secret psychical entity already therein 
the animal might have itself called down the mental being, 
the mind Purusha into the realm of living matter in order to 
take up the vital-mental energy already at work and lift it 
into a higher mentality. But this would still be-a process of 
evolution, the higher plane only intervening to assist the 
appearance and enlargement of its own principle in terrestrial 
nature”. 

In Saiva Siddhanta the apparent duality between mind 
and matter has been done away with and it views mind and 
matter as two aspects of the world stuff, and human mind 
and personality constitute the highest product achieved in the 
cosmic scheme. The fitful progress of evolution 78 after the 
stage of man enters a new phase and it no more depends on 
biological processes, mythical gods or supermen or philoso- 
phical absolutes, and the uniqueness of Man is fully 
emphasised. 

“All the ancestors of man,” says Lecomte Du Nouy 79 , 
“were irresponsible actors playing an imposed part in a play 
which they did not understand or try to understand. Man 
continues to play his part but wants to comprehend the play. 
This transformation of man into an active responsible 

77. Sri Aurobindo, Life Divine (Man and Evolution), 
Chapter XXIII, pp.734 et seq) 

78. Cf. Julian Huxley, Man in the Modern World 
(Chatto & Windus, London, 1950), p.2i. 

79. Lecomte Du Nuoy, Human Destiny (Tile New 
American Library, New York, 1956) - p. 158. 
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individual is the new event which more than any other, 
characterises man.” His life and destiny thus take on a 
universal significance and he is not a victim of avidya or 
blinded by the adhyasa 80 of the universe. This idea of human 
progress is of the highest philosophical significance because 
it gives a conceptual homogeneity and purpose to science and 
religi° n * And hence the value of the Siddhanta viewpoint 
i n the modern world which would otherwise perpetuate the 
Nineteenth century concept of science conflicting religion. 

XII 

A word about the Existential aspect of Saiva Siddhanta 
may invest because Existentialism is a widely 

discussed philosophic movement during the past few years. 
Existentialism touches the modern predicament of man and 
jjis current anguishes. Man^s present concern is about 
existence more than essence. Heidigger for example emphasises 
the ‘finiteness and contingency of men’s condition’ The 
t ^ re at of nothingness is the source of the Existentialist s 
attitude to the problem of Reality. Talking about ‘essences, 
phenomena, eidetic sciences, the modality of judgment, the 
geocentric predicament and the like’ leaves him indifferent, 
pread, death, nothingness, solitude and things of that kind 

g0. The reference here is to Advaita Vedanta. It is 
u e that in Advaita, appearance is not nothing but 
‘’hat depends on the Real even for its appearance. But if it 
VL ends on the Real even for its appearance, its dependence 
? more primary and its character as bare appearance is only 
13 interpretation of its bare appearance and not a denial ot 
fhe apP earance " Saiva Siddhanta does not deny the appear- 
tn ce (l owe this to a discussion with Prof. K. Sivaraman of 
panaras Hindu University). 
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are the primacies of existence. It is a revolt against tradi- 
tional philosophies as academic 81 . 

Saiva Siddhanta insists on self-enquiry and self- 
knowledge before Brahman knowledge. It recalls the 
teachings of modern mystics like Sri Ramana Maharishi who 
discussed the question 'nan yar’ or ‘Who am I’. More than 
this Siddhanta also insists on a knowledge of the tattvas or 
‘reals’ behind the phenomenal universe. Saint Tirumular 
a nd later philosophers of the Tamil school placed the greatest 
importance on these. This contrasts with the Brihadaranya 
Upanisad text — 

‘Darsanesa sravanana madhya vijnanenatam 
sarvam vikitam.’ 

(Tr.) ‘Knowing the One Brahman, one knows all the rest.’ 

The soul cannot know the Brahman unless it knows the 
real nature of the world of sounds and world of forms which 
give experience. The knowledge of Brahman per accidens 
leads to the knowledge per essence. Saints like Karaikkal 
Ammayar, Pattinathatigal and Ceramanperumal Nayansr 
have all given expression to this truth in their utterances. 

After knowing its own real nature and the nature of the 
world, the soul sees everything through the eye of Grace (or 
true knowledge) and comes into encounter with God and God 
abides in it. 82 

81. Jose Ferater Mora, Philosophy Today - Conflicting 
Tendencies in Contemporary Thought Columbia (University 
Press, New York, 1960), p. 38. 

82. “Ultimate reality does not remain completely aloof 
or hidden, nor does it persist in being ‘ totally” other as 
gnostics and agnostics and some fidelists and soma mystics 


210 


The texts 83 given below which explain this clearly and are 
worth study. 

have claimed. Here “positive theology” comes into its right. 
Ultimate Reality does open itself manifest, or reveal itself. It 
never does this “objectively” but only in a close relationship 
or in the “encounter” of which more and more Christian and 
non-Christian theologians since Kierkegaard have spoken. 
Underhill has put it very aptly “That which we really know 
about God is not what we have been clever enough to find 
out, but what the Divine Charity has secretly revealed” - 
Joachim Wach, The Comparative Study of Religions (Columbia 
University Press, 1958) p.43. 

83. T&nnai ariya tanakkoru ketillai 
tannai ariyamal tane ketukinran 
tannai ariyum arivai arintapin 
tannaiye archikka ta.nirunta.ne 

— Tirumandiram 8-14-1. 

(TrO Knowing Thyself, thou are not lost; 

Not knowing Thyself, thou harm Thyself; 

Knowing the knowledge of Knowing Thyself, 

He will enter and abide in Thee to be worshipped. 

Tattuvam engundu tattuvan angundu 
tattuvam enkillai tattuvan ankillai 
tattuva jnathin tanmai arintapin 
Tattuvan anke talaippatum tane. 

— Tirumandiram 9-10-5. 

(TrO Where there are the Reals, there is ultimate Reality 
Where there are no Reals, the ultimate Reality 

is not seen. 

Knowing the true knowledge of the Reals 
The ultimate Reality will reveal itself. 

Ninnai k§.na mantar 
tannaryum kana tanmaiyore. 

Pattinathatigal, Eleventh Tirumarai 
(Tiruvitaimarudur Mummanikkovai). 
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83a The concept of God as the Personal and God the 
Absolute in Saiva Siddhanta seems to comprehend the view 
points of both theistic and monistic schools. It does hold 
God as nirguna but that does ndt mean God is attributeless. 

(Tr.) Those who do not see Thee, verily 

are those whose nature prevents them 

from know ing themselves (i.e. those whose anava 

prevents them). 

tannaikanta 

r- envannam e warm am avvannamakkiya Isan. 

— 11th Tirumurai ( Ceramanperumal Nayanar.) 
Tannai arivittu tantanaki ceitgnai 
pinnai marattal pizhai alatu munnavane 
tang tane ceitum thaivamenrum thaivamg 
mane tozhukai vali 

— Sivajnanabodham. 
Uraiyin varaiyum porulum alavum 
iruvakaippatta ellaiyum katantu 
tammai marantu ninnai ninaippavar 
cemmai manattinum tillaimanrinum nata 
matum Ambalavana. 

1 1 th Tirumurai, (Pattinattatigal) 
(' Tr) Ambalavana resides in Tillai’s Hall and in the mind of 
souls who have transcended the boundaries of sabda 
prapancha and artha prapancha and who have forgotten 
themselves and are unremittingly conscious of Him. 

Arut kannilatarku arumporul tonra 
arut kannulorkku etir to.. rum Arang 

— Tirumantiram. 

*. Arule ulakelam alvippatu Isan 

arule pirapparuppatanal - arulala 
meipporulai nokkum vidhi utaiyen ennanrum 
meipporulum avatenakku. 

— 1 1 th Tirumurai (Karaikkal Ammaiyar.) 

(Tr.) The Reality will not be perceived by those who 
do not see with the eye of grace. To those who see with the 
eye of grace, Hara will encounter. 
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It does not regard the attributes ats sat, cit and ananda as the 
Vedantic schools hold because even these are gunas although 
not the satva, rajas and tanias of prakriti. The highest attribute 
of God is that that He is Siva-Sat or Cit-Sat and there is no 
question or any ananda because pure Cit has no further des- 
cription as ananda. But the ultimate Reality is comprehensi- 
ble by its own nature of revealing itself, not objectively but 

Uyiravanam iruntu utru nokki 
ullakkizhiyin uruveshiti 
Uyiravanam ceitittu unkai tantal 
unarappatuvarotu otti vazti 
ayiravanam erate anereri 

amarar natalate Aruranta 
ayiravaname en ammane nin 

arut kannal nokkatar allatare. 

— St. Appar’s Thevaram. 
(Substance) Those who do not see with the eye of Thy Grace 
are those who do not see Thee. But those who so see, 
know Thee and will be in union. 

83a. “God for the Siddhantin is nir-guna. But the 
expression does not mean “attributeless” as in the system o f 
Advaita; it only means “devoid of the gunas of prakrit; viz., 
Sattva, rajas and tamas”. It is in this sense that Tirumular 
uses the phrase “mukkuna-nirgunan” (free from the three 
gunas) — S. Radhakrishnan, History of Philosophy, Eastern 
and Western. 

“The Sixth sutra of Sivajnaiiabodham declares that God 
is spoken of by the wise as ‘Siva-sat or cit-sat”. As cit (pure 
consciousness) or Siva, He is incomprehensible and trans- 
cends human intelligence. As sat or Being He is realised 
hrough divine wisdom. He is above the known and yet He 
is not unknown”. — S. Radhakrishnan, History of Philosophy, 
Eastern and Western. 

The Siddhanta does not favour the doctrine of avatara 
^incarnation). The author of Sivajnana Siddhiyar says that, 
Uiile other Gods are subject to birth and death, suffering 
and enjoyment, Siva the consort of Uma, is free from these. 
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in a close encounter of the soul as pure consiousness when 
it leaves off it nature of homo duplex or sat asat and becomes 
pure sat. This consummation is not the end of a metaphysi- 
cal quest but *a total experience* (or integral yoga to use 
Aurobindo’s words) of the psychic, intellectual and emotional 
natures of man 84 . 

Saiva Siddhanta does not contribute to the theory of 
God appearing as avatar or God made flesh but this does not 
mean that God cannot assume a form of Grace. Sivajnana 

Siva has no incarnations; for without karma, there can be 
no incarnations and Siva has no karma. 

This does not mean that God cannot appear in bodily 
form. He does appear in the form in which He is worshipped 
by His devotees and also in the forms that are required to 
save the soul. But all such forms are not made of matter; 
they are the expression of His Grace. One of the precious 
modes in which He appears is that of Guru (the teacher) 
whose purpose it is to save the struggling soul from samsara. 
The conception of God as love and grace figures as a frequent 
theme in the hymns of Saivaiie saints” - S. Radhakrishnan, 
History of Philosophy. 

Form is the actuality of the unlimited; it is ever changing. 
The unlimited is everlasting possibility of a change which is 
never constant. 

Tirumular says in one of his memorable verses that only 
the ignorant distinguish between God (Siva) and Love (Anbu) 
and that wisdom lies in identifying the two. - S. Radha- 
krishnan, History of Philosophy. 

84. “Philosophy as well as the sciences of man 
(anthropology, psychology, psychopathology) need the 
correction of the science of religion. In religious experience 
the total man is engaged in contrast to the philosophic 
pursuit which primarily concerns his mind, or the aesthetic 
which has to do with emotions - p.43 ibid. 
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iddhiyar calls it ‘UruvaruP 85 (Form of Grace). Umapati 
Sivacarya is even more specific when he says that God does 
not enter any thing except as a form of Grace. He does not 
come down to put down injustice as affirmed in the Bhagavad 
Gita. The law of niyati will fulfil such a purpose. The 
sakti of Isvara is arul or Grace and all others are left to 
subordinate powers also governed by karma. Anbu and 
Sivam are therefore said to be one. 

The Upadesa Kanda also declares that the Lord assumes 
forms of Grace for the sake of the souls and Saint Gnana- 
sambandar declares that the souls attain a permanency of 
state, i. e., they are never reborn. 

Atava atma moksartam sukruta vipuna divya 
krupaiva mahasena tat tat kalscitam druvam 

Upadesa Kanda (Skandapurana) 

85. “A great pre-eminence is given to the idea of the 
operation of divine grace (called arul in Tamil) in the Saiva 
Sidddhanta. The grace is divine or mystic wisdom, to dissi- 
pate the impurities of the anava-mala and to show the way 
of liberation. The souls are under the sway of accumulated 
Karma and it is by the grace of the Lord that the souls of 
men, in a state of bondage in the combined state, are let 
loose and find their place in suitable bodies for gradually 
working out and ultimately attaining liberation. Through 
all the stages, Grace is the dynamic force that graddally 
enables the pilgrim towards his final destination... The grace 
can be observed as operative when the proper guru comes 
and advises the person to follow the right course” — Das 
Gupta p. 152 ibid. 

Arulundam isarkku atu sakti — Sivajnanabotham. 

Uruvarul — * Sivajnana Siddhiyar 1-47. 

Arule anri matru pukanravariyum 

arul ozhiya pukalonate — Sivapralcasam . 
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The A.tarvasika also declares that the Lord is the author of 
causality by His own Will — 

Sarvam centriyani saha bhutaiva 
karanam karananam datha dyata 

— Atarvasika Upanisad 

Saint Appar says that the soul can know only the Form 
of Grace. 

Antam ar irultukantu unitar 
untupolum or oncudar accudar 
kantuku ar arivar? arivar ellam 
ventinkat kanni veniyan enbare. 

Siva assumes the Form of Grace so that the Unknowable 
may become Knowable (acintita may become cintita). Arul 
karanathil varuvar, says the Tiruvacagam. The facts of 
religious experience are the foundation of Siddhantic theism 
although its metaphysics gives prominence and establishes the 
existence of God by alavai or reasoning. 86 

86. “To say that the nature of Brahman cannot be 
defined does not mean that it has no essential nature of its 
own. We cannot define it by its accidental features, for they 
do not belong to its essence. There is nothing outside it. As 
no enquiry into its nature can be instituted without some 
description, its svarupa or essential nature is said to be sat or 
being, cit or consciousness and ananda or bliss. These are 
different phases for the same being. Self-being, self-existence 
and self-delight are one. It is absolute being in which there 
is no nothingness • It is absolute consciousness in which 
there is no unconsciousness. It is absolute bliss in which there 
is no suffering or negation of bliss - Introduction to The 
Principal Upanisads (Ed.) S. Radhakrishnan (George, Allen 
and Unwin, London, 1953) p. 69. 

To avert the question whether sat, cit, ananda themselves 
are not attributes (or gunas) of the absolute Brahman 
S. Radhakrishnan adds a footnote: “They are not so much 
qualities of Brahman as the very nature of Brahman”. 

— P-69 ibid. 
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In Advaita, mind alone is made to legislate the principles 
and reality of the possible experience of the ultimate Reality 
but mind itself is in the process of an apprehension of the 
Reality and cannot have self validity. So removal of avidya 
alone does not lead to ultimate Reality but there must be, as 
in Siddhanta, a rapproachment by Grace. 

XIII 

The mysticism 87 of Saiva Siddhanta is not a sentimental 
one as in some theologies. God’s appearance as Guru is the 
only concept which could be regarded as mysticism and even 
here it is not dogmatic. There is no mystery in Siva’s final 
Grace because everything from creation to dissolution and 
concealment are all aspects of His anugraha. 88 Manicka- 
vacaga’s Tiruvacagam is probably the greatest exposition of 

87. “Mysticism is a word ill-favoured by the rationalist 
as well as by the dogmatic theologian. It is criticised as a 
tendency to see all things cloudily in a golden light or senti- 
mental haze, to justify the habit of human mind to entertain 
contradictory beliefs at the same time, to exalt confusion of 
thought. Mysticism is none of these things. It is the admission 
of mystery in the universe. It cannot be regarded as a reproach 
in a world which is by all rational account mystericous. 
Mysticism is opposed to the rationalism which categorially 
denies the existence of God and the dogmatism which talks 
as if it knew all about Him. Both agree in abolishing all 
mystery in the world” - S. Radhakrishnan - Eastern Religions 
and Western Thought (Oxford University Press, 1940). 

88. “Siva’s five actions are called anugraha which we 
have often translated as in the absence of a better word as 
Grace. In reality, it means God’s power that manifests 
itself in all worldly phenomena leading to bondage and 
liberation, everything depending on the karma of the 
individual. It is quite possible that in some schools of 
Saivism this dynamism of God was interpreted as His 
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Saiva mysticism and we find there very clear statements of 
Siddhanta philosophic concepts running parallel to the 
Saint’s experience. The mysticism of Saiva Siddhanta is 
deep-rooted in a profound epistemological doctrine that true 
and valid knowledge is God’s cit sakti or grace alone 8Sa The 

magnificent grace, and these people were called the Maha- 
karunikas” - Das Gupta, A History of Indian Philosophy 
(Cambridge University Press) - pp. 161-62. 

88 (a) The Grace in Saiva Siddhanta is not prevenient 
grace, sufficient grace or efficacious grace. It is informing 
grace or perfecting grace. It is revelation which gives a total 
glimpse of Reality. 

“The doctrine of grace has its own theoretical difficulties 
and practical dangers. Some have found it hard to reconcile 
divine grace with human freedom - although we need not 
suppose the omnipotence of God so straitened that He cannot 
give to man the grace of being free. More serious is the 
objection that if grace is given and received apart from merit, 
then the will of God must be arbitrary and unjust. It may 
even be supposed that in religion we can avoid the effort 
necessary for virtue - or abandon virtue altogether - by 
adopting some creed, or experiencing some emotional change 
or submitting ourselves to some mystical or refined clean- 
sing ... A religion becomes self-frustrating if it denies human 
freedom in order to magnify the grace of God” - says 
H. J. Paton in “ The Modern Predicament " , p.340. Saiva 
Siddhanta does not deny human freedom. On the other hand 
it makes ‘ iruvinai oppu’ and ‘malaparipakam’ as a necessary 
condition for the descent of Grace. 

The doctrine of grace is not a philosophic or scientific 
theory. In Grace the man, his mind and will and even mind 
and body, come in harmony with the ultimate whole. Jt 
would be strange says H. J Paton, if the religious man did 
not take a felt emotion which he alone has experienced to be 
confirmation of his faith or even a revelation imparted to him 
by the Grace of God. (pp. 348-49 ibid). 
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Taittriya Upcinisad says “Where pasa gnana of the mind and 
the pasu gnana of words cannot reach but returns, the one 
who has enjoyed experience, the ananda of Brahman, with 
arul gnana is not afraid”. The Svayambu Agama 8 9 also 
declares the same truth. 

Saiva Siddhanta ontology' s striking feature is that besides 
positing pati and pasa, it posits the plurality of souls. Other- 
wise the differing experiences 90 of men which we see before 
our very eyes become meaningless. Although pasu like pati 
is anadi, i e., eternal and uncreated, the self-existence of the 
souls is not absolute existence because of the coeval stain of 
anavamala. Like the souls, the coeval existence of this mala 
does not make it self-dependent. It loses its force under the 
race of God. Its sublation is by sublimation. The anava 
which makes the soul anu ceases and the soul gains its true 
nature. Its finite personality ceases and it becomes vibhu. 
There is no loss of personality in moksa. The ontological and 
teleological aspects of Saiva Siddhanta are well-coordinated. 


" St. Manickavacagar’s utterances bear testimony to this 
eX perience - a self experience without any outside terms of 

reference. 

g9. Yato vaco nivartante prapya manasahasah anandam 
. napi bheta kutassanah 

bran — Taittriya Upanisad 

pasa gnaneu muktisiyat pasujnanat tataivaca 
Sarvatasyato mukti pati gnanena karmyate 

— Svayambu Agama 


90. Cf. Ulkuvar ulkirellam utaniruntu ariti 

— St. Appar Thevarani. 
(Tr.) God abides by the thinker in all his thoughts. 

Ceivar tame tamake ceyumaratn 

— St. Sambandar Thevaram. 
(Tr.) He abides in those who unite with him. 
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Saiva Siddbanta ethics is based on hita and ahita and it 
gives due importance to karma and causality. It is based on 
absolute standards and there is no expiation by rituals and 
ceremonies. The fruits of karma are regarded as bond and 
their repeal does not consist in giving up desire in the fruits 
of action as taught in the Bhagavad Gita but in basing all 
actions on love. This is not only social ethics but also philo- 
sophic al orreligious ethics. Saiva Siddhanta makes no 
distinction between the secular and the sacred because all 
actions are love-based and God-centred. 

Emancipation in Saiva Siddhanta theology is not a mere 
escape from the miseries of life or an escape from the law 
of transmigration. Saiva Siddhanta eschatology is very signi- 
ficant and it does not look upon death as an end of any stage 
of existence. As Paul Deussen says deliveiance is not ‘a 
ransom, an atonement, a propitiation, but a release from 
empirical existence with all its desires and fetters which bind 
the soul to the objects of sense.” There is no concept in 
Siddhanta like Pitriyana and Devayana as found in some 
Upanisads. Emancipation is rescue from wrong identification 
which is terminated when the Lord imparts grace as guru. 
The King’s son fallen among savages believes himself to be 
one of them till the King finds him and tells him his real 
status. Emancipation is not a new beginning but a recog- 
nition of reality. 

Saiva Siddhanta dialectic naturally does not sail close to 
Kant and Hegel but it seems to correspondence with Bradley 
that (I) Reality must be self-consistent, (2) Reality must 
own all appearances and (3) Reality is experience. It sees 
no self-contradiction in Para-Siva and the world of Maya 
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which is a manifestation of His cit sakti and it does not 
condemn maya or phenomenon because that itself leads to 
the knowledge of Para-Siva, the Real. It is no defect of 
Para-Siva if the world of Maya is His own emanation. 
Siddhanta again does not fight shy of owning anava as a 
co-existent with Atman and there is no self-contradiction or 
inconsistency in it because Atman is sat , and Sadasat 
conjunctionally only. 


Siddhanta may stand even the methodology of logical 
empiricism 91 because it connects facts with experience, it sup- 
ports the supremacy of logic, as seen from the importance it 
gives to ‘alavai’ or reasoning and its logical analysis of 
language as seen from its interpretation of the terms ‘advaita’ 
and ‘maya’ and its symbolism in Pancaksara 9 ® which is 
different from the formula of tat-tvam-asi. Its analysis of 
knowledge may withstand scientific verification and it does 
n ot explain away variations of perception by attributing it to 
gunas, because it gives primacy to karma and causality. 


91 . “Philosophical systems should be studied by 
Viilosophical methods by examining two modern movements, 
radical empiricism and Existentialism. Existentialism has 
j-crovered with sensitiveness the feeling that philosophical 
r.blem of the present lies in a crisis of the personal. Logical 
P r : r icism recognises it as a crisis of logical form and 
emP Both are correct and both are personal. But . the 

1X16 hlem it presents to philosophy is a formal one. It is to 
Pr° r.ver or to construct the intellectual form of the personal - 
dlS un Macmurray, The Self as Agent (Faber & Faber, 1956) - 
23-24- 

PP' 

92. I owe these thoughts to a discussion with Prof. Iv. 
g varaman of Benares Hindu University. 
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Saiva Siddhanta represents a unique reaction against 
the ascendancy of positivism over the Indian philo- 
sophic mind and thus marks a distinct shift 02 * in the 


Sikaram Sivarupantu Vakaram sakti rucyate 
Yakaram atmarupanca Nakaram grantiripakam 
Makaram malartipanca ityatartah pancavarnakah. 

— Sivagama. 

Om brahmavetino vatanti kimkaranam 
brahman, kutah cam jata jivamahkena 
kvaca samapratista aditistitah kina 
suke taresu vartamahe brahniamavite 
vyasantam. 

— Svetasvatara Upanisad. 

Yato va imavu bhutani jayante ena jatani 
jivanti yat prapyantyapi samvisanti 
tat vijfiasasvatat Brahma 

— Taittirya Upanisad. 


92 a. “We are slowly realising that believers with 
different opinions and connections are nacessary to each other 
to work out the larger synthesis which alone can give spiritual 
basis to a world to gather into intimate oneness, a. Radha- 
krishnan. Eastern Religions and Western Thought (Oxford 
University Press, 1940.) - p.348. 

92 (a) Saiva Siddhanta steers clear of the attitudes 
of logical positisvisn or theological positivism. It embraces 
both without being contradictory. 


“Religion cannot afford to claim exemption from 
philosophic enquiry. If it attempts to do on the grounds of 
its sanctity, it can only draw upon itself the suspicion that it 

is afraid to face the light. If it attempts to do so on the 
ground of its absurdity, as in some modern developments, j t 
can only open the floodgates of folly. If there is such a thing 

as sound religion - and why should we be 1Qterest ed in anv 

other? - it must be tough enough to support, and even to 
profit by philosophic criticism - H« J. Patton, The Moder r 
Predicament (George Allen and Unwin, 1955) - p.30 
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the philosophic consciousness of India. It also provides a 
corrective to the view that Indian spirituality does not affirm 
freedom, love and personality stressed by philosophers like 
Beryedev, Gilson, Marcel, Tillich and Neibhur. Its keynote 
is world and self affirmation 9213 and not world and self negation 
which is criticised by Albert Schwietzer and others. Its 
philosophy is not a philosophy of nature and its God is not 
a God of inference which was the criticism of Schomerus. 
The statement of Das Gupta that Saiva Siddhanta hardly 
contains anything of philosophical value or systematic 
thought which is not available in Sanskrit sources is patently 
the result of lack of acquaintance with the original texts of 
the system. In the concept of Sakti, Saiva Siddhanta does 
not accept the Advaitin’s dialectic of difference. Saiva 
giddhanta’s view of the knowability of mala is only existential 
because it alone marks the distinction between bondage and 
freedom. With recognition, mala which is anadi loses its 
existential aspect and its awareness is lost. This view o f 
— siddhanta’s view ofworld affirmation is clearly 

ordained by Sivajnanaswami. „ 

e *E Sat karyam kuruip Saiva Siddhantattil sattm 
verai asattonru inmaiyin, prapancharnum 

sattiya poruleyam Anganamakavum 

orutanmaittai nillatu kariyavattayil 
tulamai vilangi ninra prapaijcham 
kavanavattaiyil cukkumamai satti 
vativamai vilangatu nirkum verupatutamai 
mattiraiye patriyanre prapancham 

asattenappattatu. 


^ , Saiva Siddhanta which stands by satkarya vada cannot 
(^eive of asat independent of sat. So, prapancha is a 
c ° rfv Even so, because it has no unchan gable existence, 
rea a cuksma in karanavasta and stula in kanyavasta, 
b ell ’| oC ba is called asat. — Sivajnanaswami, Sivajnana- 
V Y iadiy am (Samajam Edn), p.393. 

fflClp L 


223 


sublation of evil is the distinguishing feature of the Siddhanta 
metaphysics. It is described as “an attempt at philosophising 
from the standpoint of the actor instead, as has been 
customary, from the standpoint of the spectator’. The 
uttempt to philosophise from the standpoint of the actor, it 
is stated, demands that one does not attempt to solve the 
problem by forgetting oneself and one’s personal involvement 
by trying to adopt, for instance, the standpoint of the 
Absolute for which individual human beings are conceived of 
us being of no importance. It seeks to bring the whole 
man - the concrete man, in the whole content of his every day 
life and in his total mystery and questionableness into philo- 
sophy. There are so many varieties of Existentialism but 
the main concept is that man is what he makes of himseif or 
by the things he makes his own and that what his essence is 
not the primary contingency for philosophic speculation. 

It would be absurd to try to attempt to compare or contrast 
Saiva Siddhanta with Existentialism whose entological or 
phenomenological bases are vague. But this much may be said 
that Siddhanta’s keynote is that man should understand himself, 
the world around him which is a manifestation of the Divine 
will and his ananya relationship with the Divine. The 
Siddhanta’s anguish is not the pains, doubts and uncertainties 
of the malas (bonds) for a transcendence with Divine Grace. His 
anguish is that the taint of anava entangles him in the endless 
web of karma and makes his separation from God prolonged 
and unbearable. Of his own essence he is not in doubt 
because he is an intelligent entity but his predicament is a 
situation in which he is placed between sat and asat and his 
supreme effort is to wrench himself from asat and establish 
in sat so that he may gain stability and live in the eternal 
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presence of God. The outpourings of Tamil saints » in 
Appar and Saint Manickavacaga are not like those o ^mgs 

involved in a shipwreck but of those assured of the ,vine 

love but yet caught in the vortex of anava wh» ch 5 ca ^ ses 
perplexity. Saint Manickavacaga calls Siva ‘tikaipP u • ust 
as a child which temporarily loses sight of his m ot er > 
though very near, is seized by an intense anxiety to 
re-establish union, such is really the human predicament 
and doubtless it is existential first but in Saiva Siddbanta, 
consciousness is “being such that in its being, i ts being IS 
not in question” or doubted as illusion or avidya. It JS possi- 
ble that a presentation of Saiva Siddhanta’s existential aspect 
may have some appeal to Existential philosophic schools of 
t he West. It is emphatic that it is useless to struggle for the 
meaning of human existence in a universe in which God has 
no connection whatever, a universe which is mere vivarta. 
Some Existentialists, however, emphasise the finiteness 
an d contingency of Man’s condition and paint his existence 
aS between original nothingness to a final nothingness. Some 
others like Kierkegaard find a counterpoise to the world of 
nothingness in the reality of God 93 . It is to this latter 
school that Saiva Siddhanta may have an appeal. The self, 
the universe and God are all real and are existentially related. 
The self being sat-asat is at times likely to overlook its 
ntial nature of sat. When ego-centredness gives way to 
Q^d-centredness, the primacy of existence will lose impor- 
tance- 

Wbat is the contribution of Saiva Siddhanta to the idea 
? uf na n P ro S ress an d its relevance to the modern world 

0 U chief characteristics are the rise of socialism, the 

wbosej; 

. — - — Radhakrishnan, The Brhama Sutra, p. 156. 
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abolition of imperialism and assertion of human rights. It 
may be far-fetched to attempt to get direct answers to these 
questions from the Sivajnana Siddhiyar or other texts of the 
Siddhanta philosophy. But they contain enough basic con- 
cepts which find illustration in the lives of the Saiva saints, 
who belonged to all walks of life and who did not regard the 
service of man as a substitute for the service of God, who 
regarded the king and the leper as the same provided they 
Were moved by the love of God and His devotees. Some did 
manual work, some defied kings but all overflowing with love, 
and compassion, transcended barriers of caste, wealth and 
land of birth and strove to regard themselves as members of 
a great human family. The idea of progress was not 
benumbed by the power of fate because human spirit, they 
Considered, could unaccomplish even the accomplishable by the 
power of love of God. The philosophical construction of 
human welfare is not based on concepts like Marxian 
materialism or socialistic concepts like distribution of 
Wealth. The keynote of Siddhanta is that all men are God’s 
servants and everything is His. In acts and possessions the 
sense of ownership and the sense of agency have to be given 
up if one has to transcend the ego-centred existence which is 
thraldom. In Siddhanta all sense of values is oriented to a 
fine spirit of unselfish dedication. The ethical code of 
Tirukkural which doubtless reflects the seminal ideas of 
Siddhanta is given philosophic interpretation so that a 
philosophy of religion may not be barren of a social purpose. 

In fact Sivajnana Siddhiyar modestly claims that its philo- 
sophy will help one to be ever in the fraternity of good men. 

It says 94 “By grace we can know what the Agaraas say. 

94. Arulinale agamathai ariyalam alavinalum 
teriyalam Sivanoi jnana certal cintanai ille 
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By logic also we can infer Siva. By jnana we can in our mind 
clear our doubts and emerge rom the darkness of birth and 
death. Above all, we can remain in the company of servants 

of God.” 

St. Appar gives expression to this robust self-assurance 
when he proclaims 95 , “We are not bound in fealty to anyone, 
are not afraid of death; we are free from the torments of 
hell' hypo cr i s y is foreign to us; we are self-respecting; we 
ow no suffering; we bow to no one; we are ever happy, 
e know no pain; we are the eternal servants of Him who 
: s the conch-white ear-ring and who is the Lord of Lords, 

r kara the Giver of all good!” This is a testament of faith 
H not mere emotional bhakti. It is not even a stoic state- 
311 nt or an expression of a blind theistic belief of the saving 
r of God. It is an aggressive statement, rich in moral, 
P°, ^tional and philosophic content. This testament could be 
Va oned as a charter for the comity of Man for all time to 
k* aZ jt is not only a human right but a divine right to be 
cC>1 ^ 'phis is a message not of theology or religion but for 
^ ree p of reason and challenge. 

an : — — 

— - '‘~ - ~ - 0iarnlelam ninkakkantu vazhalam piravi may a 
irulelam irikkalakum atiyaTotu irukkalame 

Siddiyar (Avaiatakkam, 6) 


95 - 


Namarkum kudiyallom namanai anjsm 
narakattil itarpatom natalax lllom 
emappom pini ariysm panivomallom 
inbamg ennalum tunpam'Hai 

tamiirkum kutiyalla-t-tanmaiyana 

Sankaran nal sanka veil kuzhaiysrkathxl 
komarke namenrum mila alai . 

koinimalar cevatiyinaie kurukinome 

St. Appar Tnevaram 6, 312-1 
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XIV 

Finally, the relevance of Saiva Siddhanta to the present 
day world, which is torn by dissensions and lives in the fear 
of a nuclear war, may be considered. The political, ideological 
and racial and even cultural tensions have their springs in the 
dark bosom of ignorance. Even States and peoples who go 
to war justify 96 their actions on some philosophy 97 of their 
own. The wars of Hitler were based on a philosophy of race 
superiority. Even though the immediate causes may be 
economic causes or territorial ambitions, the righteousness of 
such aggression had to be justified on seme philosophy. 
The Nazis thought it their mission to fight for the triumph 
of the highest of the human race they considered themselves 
to be. The Russians’ cold war was for the triumph of 
Communism over the evils of Capitalism. Even in cases of 
naked aggression like the Chinese aggression on the Hima- 
layan frontier of India, moral causes had to be invented and 
‘ philosophic’ justification given because no conflict could be 
started without real or hypocritical belief in the value of a 
goal. If free nations fight against war, it is for human 
freedom, human rights and the preservation of mankind. So 
war or peace, it eventually takes a philosophic significance. 
‘Philosophy’ says Julian Huxley, ‘in a broad sense is an 
attitude to the universe, a Weltenchauung, an appraisal of 
values in their relation to brutal material facts.’ This 
appraisal will be efficient or inefficient according to the measure 
that the philosophy is false or unreal. The dilemma is between 

96. Julian Huxley Man in the Modern World (Chatto & 
Windson, London, 1950) p.164. 

97. Joachim Wach lists four major types of pseudo- 
religion. 
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two conflicting modes of thinking which may be called 
spiritual and materialistic, the one thinking in terms of 
absolutes - absolute of truth, goodness, justice, etc. and the 
other thinking in terms of logic, dialecticism and the rest. 
The one recognises man’s place in the Universe and his 
destiny and the other argues in a secondary plane of egoistic 
rights and wrongs. In such a crisis or confrontation in which 
the issue clearly is whether mankind will be motivated by 
love or by hate, the true aim of a genuine philosophy, which 
would give a creative interpretation is to emphasise Love as 
the Di v ‘ ne ” ur P ose a nd as the Highest evolution of Man’s 
self-dtscovery anc j the discovery of his God. It is this spirit 
• India which has survived many storms and stresses, many 
chang eS P°'' tlca ^ an d economic systems. This philosophy 

f t 0 ier a nce and love and co mp tssion hns had a continuity 
the time of Tirumular and Buddha down to our own 


from 

times 


when we have witnessed the lives and messages of such 
t souls like Ramnkrishna Paramihamsa, Ramtlinga 
' mi and Mahatma Gandhi. The keynote of Ramakrishna’s 
^ "losophy ,s the universality of all religions, of Ramalinga- 
P i it is samarasa - sanmarga and of Gandhiji it is 
s ^v 0 daya. All these ate facets of one supreme truth and 
Saf integral truth is that of Tirumular in Tirumandiram that 
* . a is Love and Love and Siva are inseparable. The whole 
^ iV g aiva siddhanta metaphysics, ethics and theology is an 
° ^ ra tion of that great Mahavakya. Siddhanta considers 
m an cann °t l° ve God without loving fellowmen. His 
st service to God is to refrain from disservice. The 
g re3 ieSt tapas is /i/fa n and not ritualism or learning. There 

g rea distinction between human love and divine love and 
i s 1l0 j, an ta enjoins that all men should be looked upon as Siva 

<f This is the greatest cementing factor for reshaping 
n im seu ’ 
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the world and rid it of fear and hatred. And if ever war or 
destruction comes, it is a reaction of the lack of the reign of 
love. Siddhanta considers that God’s panchakritya is Love 
from the beginning to end. Samhara is that phase when 
mankind, tired of the entanglement of worldly pasas, needs 
a phase of quiet and rest for it to retire and take a better 
path. 98 Even if there is suffering it is a form of concealing 
grace and if ever a nuclear war comes and destroys the whole 
of human race, there is no hope lost in Saiva Siddhanta. A 
new world will spring up when mankind will learn to use the 
apparatus of the world to better purpose and establish Love 
more enduringly. Siddhanta's hypothesis is interaction and 
not conflict. Conflict is inevitable even if two monads 
re-acquire their ego-sense and exercise it in forgetfulness of 
their own divine nature. There need, however, be no conflict 
if the ego-sense and world-consciousness are transcended and 
they become God-minded. This is not a theistic concept but 
in a very real sense a high order of monistic concept shorn of 
the defect or world abnegation. That is a stage which comes 
after ethical transcendence, anavic decadence and spiritual 
illumination when the Spirit of Man stands in union with the 

98 According to the doctrine of the Saiva school, at 
the close of every kalpam (great period) there will be a 
complete dissoltion and rendering back to their primordial 
state of all developed existences, except souls. Even Deity 
will then ‘sleep’ as He did before the creation. But souls, 
once developed and delivered from the thraldom of their 
malam, will ever remain ultimately united with the Deity 
clothed in resplendent gnanam. At the time of the dissolution 
of the universe all these things (tattuvas) will be resolved by 
successive steps into their original forms. Thus end the 
evolution and resolution of the universe. — H. R. Hoisin^ton 
Tcittva Kattalai ( Law of the Tattuvam). (Tr. in the American 
Journal of Oriental Philosophy, 1852). 
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Divine. Although there is plurality of souls, the spirit of 
Man is sat, like God Himself, and sat cannot be diverse, but 
it is the coeval taint of ego that has eternally to be transcended. 
The so-called problem of evil is thus rationally explained in 
Saiva Siddhanta as nowhere else. But evil is not a free force 
or an independent entity, but subject to the rsdha-sakti of 
the Lord and so there is no danger of man in the pride of 
his power trying to or imagining that he could conquer or 
annihilate. 

So, in Siddhanta there is freedom from fear of 
man accomplishing a holocaust and if he ever tries to 
accomplish it, the apparatus of the world itself will be 
dissolved by Hara, the Divine Destroyer. That is a mystery 
which is beyond the reach of religion, theology or philosophy. 
So Siddhanta, has no fear of a nuclear destruction because 
Love is eternal, otherwise it will cease to be Love and because 
Siva and Love are one, at the final dissolution, Siva and his 
Abhinna Sakti will stand alone and by His parigraha sakti will 
bid the souls to rise and realise their Divine nature. So the 
cosmic play will go on and on. The drum and fire in Siva s 
hands and His one uplifted foot and the other resting on evil, 
give hope for Man’s immortal destiny and the reign ot Love 

on earth. 

This is the message of Saiva Siddhanta to the 
odern world tormented by hatred, doubt, ambition and 
m .r delusion. There is no greater guarantee or hope for 
Mankind and hence Siddhanta’s relevance today and its 
message deserves to be more widely understood. 
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